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SUFISM: 


‘“‘The Beautiful Example”’ Uswatun Hasanatun of the Holy Quran 33: 21 
Chapter (33) Strat 1-Ahzab (The Combined Forces) 


Abdullah Yusuf Ali: Ye have indeed in the Pesce ne, of Allah ; ae jg tila a 
beautiful pattern (of conduct) for any one whose hope is in Allah (ji 5 ila» and the Final Day, 
and who engages much in the Praise of Allah QlbS 5 4ilau,! 


Origins of Sufism: Pre & Post Islam. 


Islam teaches that humanity was created as Allah’s (J5 5 sila vicegerent on earth. 

With this honorable vicegerency (khilafah) mission, humans signify both the climax and the 
epicenter of Allah’s lS ; ails Act of Creation and its Divine Purpose. As such, when 
completely submitting to the Will and Word of his Creator — as any human’s ultimate fate ought 
to be -- humans elevate themselves to the highest level in the hierarchy of life’s multifaceted 
constituents and beings, including angels. A human’s life, then, in its totality becomes one sweet 
song of worshipping, glorifying and praising Allah Ji ; 4s», the Lord of the universe. It 
becomes a form of worship (‘ibadah) where Allah <jb5 5 4s in all the life interests and 
pursuits of man becomes the ultimate object of all his spiritual cravings and desires in order to 
achieve his potential. Thus it is humanity that is the objective. In Islam, life is a perfectly 
meaningful, consequential, purposeful, beautiful, pure and wholesome affair. Thus, it is regarded 
as sacred, and living it in accordance with Allah’s  .j4 5 4s» Guidance, which is meant for 
that very purpose, is synonymous with worship and submission to Allah .j3 5 lax, Allah lw 
«sli 5 says that He had created both Humans and Jinns only that they may worship and serve 

Him Osea! Y! G8vls Gall Gals ls (Sahih International) And I did not create the Jinn and 
Humanity except to Worship Me. (al-Dhariyat, 51:56)”. Moreover, Islam is a religion of actions 
and deeds. Islam is a religion of life accomplishments. Islam is life, and life, the way Allah ilu 
sli 5 created and predetermined it, echoes the quintessence and ethos of Islam. The word 

“Islam”, which implies a total submission to Allah (.j4 s «iis through one’s acts, words and 
thoughts, clearly attests to it. Islam is not a religion of mere words, slogans, or symbols. Islam is 
not a religion of an abstract philosophy, or a set of sheer religious rituals. Islam knows no 


' http://corpus.quran.com/translation.jsp?chapter=33 &verse=2 1 
* http://www.quran.com/5 1/56 


= 


distinction between the spiritual and material realms of existence along ideological and 
ontological lines. Islam is a universial religion and the cultural baggage that tries to entrap it is 
futile in its attempt to do so! 

Furthermore, Islam is a religion of culture and civilization. It is as much a matter of a 
personal spiritual transformation and enrichment, as it is a matter of an all-embracing societal 
upbringing, reform and advancement. Islam is a religion of wisdom and erudition where 
revelation and reason are not at loggerheads with each other. Rather, they cooperate with and 
support each other, each one knowing its respective intent and scope, while honoring the intent 
and scope of the other pole. Thus, practicing Islam inevitably signifies the creation of a 
comprehensive culture and civilization that carry the imprints of Islamic values, teachings and 
principles, in some aspects more and in other aspects less. Islam is so much concerned about 
quenching man’s thirst for socializing and interacting with others that some people could not 
help observing that Islam, as a matter of fact, has a preference for the sedentary over the nomad, 
and for the city dweller over the villager. While contending that Islam is a “profoundly urban 
faith’, those people were implicitly suggesting the universalism, comprehensiveness, pragmatism 
and dynamism of Islam’s teachings and value and belief systems, which in no way can be 
restricted to a geographical region, a point of time, a group of people, or a single aspect -- or a 
few aspects -- of human existence. 

Islam likewise strikes a fine balance between the exigencies of the material and spiritual 
aspects of existence, between the requirements of one’s well-being in this world and in the 
Hereafter, and between the needs of personal, family as well as societal development. Islam 
means having a strong and complete faith in Allah .j5 5 ails.» and the other required realities 
from the spiritual and corporeal worlds plus performing good deeds under all circumstances. 
Appropriation of simply one aspect of Islam without the other is insufficient for attaining 
salvation. The two must be integrated in a whole that we call “Islam”, which, in turn, must be 
interwoven with the life-force of the notion of comprehensive excellence (Jhsan). In Islam, faith 
and good deeds go hand-in-hand. Neither faith suffices without good deeds, nor are good deeds 
of value without faith. A strong relationship between faith and good deeds is the way towards 
comprehensive excellence. That, too, is the way towards an Islamic quality culture. 

Apart from creating virtuous cultures and civilizations, Islam also creates individuals who 
through a complex hierarchy of institutions and establishments are organized in a community 
(Ummah) which is well equipped to meet the challenges of its and its members’ earthly mission. 
This is so because life in its totality is seen as both the field and a form of worship (‘/badah) in 
Islam. Believers effortlessly transform every life activity into an act of worship. Every part of the 
earth where they live, believers, as a result, turn into a vibrant place of worship for self- 
improvement, discipline and purification of the heart by prayer. In public the Holy Prophet lst 
gave guidance needed for daily life, and in private he would give the special advice needed for 
attaining the state of Ihsan (perfect good character). That is why Hazrat Abu Huraira 4) 2) 
dic (Iki said in an authentic Hadith mentioned in Sahih Bukhari, "The Holy Prophet Aly has 
poured into my heart two kinds of knowledge: one I have spread to people and the other, if I 
were to share it, they would cut my throat." 

The knowledge Hazrat Abu Huraira ic lls il 4) referred to is the hidden, secret 
knowledge that The Holy Prophet jlssz gave to his Companions “ic (3 -i! ..), He did not 
authorize them to spread that knowledge openly because it is the secret knowledge of the heart 
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and has to be transmitted with responsibility and in forms that are suited to the times as well as 
understanding of those who are fortunate enough to receive it being qualified intellectually; 
genetically and in purity. The awesome strength and vast dimensions that are as yet unexplored 
by the vast multitude of humanity have to be balanced with maturity and responsibility in order 
to preserve society from exploitation and dissension. From these secrets all Masters of the Sufi 
Orders receive their knowledge. This knowledge was transmitted only from heart to heart, either 
through Hazrat Abu Bakr as-Siddig +e Jt3 4) 2) or through Hazrat Umar 4c (1b3 a) 4) or 
Hazrat Uthman “ic (Jk3 4) 2) or Hazrat Ali “ic (15 4) 2), Sufism orients concepts such as 
asceticism; worship; love for and fear of Allah (ji ; 4s.» towards constant struggle for one’s 
self-purification and spiritual fulfillment. It also implies patiently and steadfastly confronting 
one’s enemies, both physical and spiritual, and both inner and outer. It is a Sufi underlying 
precept that jihad (holy war) is of two types: the external one waged against the aggressors, and 
the internal one waged against one’s base soul and Satan, the latter being greater. Each form of 
jihad involves its spoils of war. The external jihad entails its corresponding material and thus 
inconsequential spoils of war, whereas the spiritual jihad involves spiritual and thus much more 
coveted spoils of war as extreme asceticism; seclusion; constant meditation; contrition; sadness; 
divine friendship and Gnosis." 

“The term Sufism, although defined variously, refers to the inner or spiritual aspect of 
Islam; a path involving the action of intuitive and spiritual faculties through training under 
guidance for the realization of the Ultimate Reality. Sufism aims to achieve self-purification, 
improvement of one’s moral behavior and building up of the inner as well as the outer life, to 
achieve perpetual bliss. Emergence of Sufi orders in Islam can be viewed as a system and 
relationship of a Sufi master (Shaikh) and the disciple (Murid). An order was a practical method 
to guide a seeker by tracing a way of thought, feeling, and action, leading through a succession 
of ‘stages’ in integral association with the psychological experiences to experience of Divine 
Reality. It was natural to follow someone who had traversed the different stages of the Sufi path 
and thus disciples flocked in numbers around an acknowledged master of the Way, seeking 
guidance through association or companionship. The terms like Zawiya, Khaalwa, Ribat, 
Khanaqah etc that emerged in Arabia and Central Asia, depicted a rest house or hospice of Sufi 
organization or simply represented a Sufi convent. Eventually with the course of time by the 5" 
AH /11" CE Century such convents had proliferated throughout the Muslim world particularly in 
Arabia and Central Asia, ultimately resulted in the establishment of Sufi Tarigas or orders which 
significantly added fervor to the development of institutional Sufism. In no way are these Tariqas 
opposed to each other or form sects. They are present in all varieties to suit both the time and 
space that they influence as well as the varied temperaments of the individuals who are destined 
to follow them. Some of these primarily established and significant orders included 
Naqashbandiya; Qadiriyya; Kubrawiyya; Mawlawiyya; Suhrawardiya; Chishtiyya; Rifa’iya; 
Yasaviya; Baidawiya and Shadhiliyya. Each of these orders flourished in different areas and also 
gave out branches and sub branches that were named after a significant or most 
influential Shaikh in the successive line of a Sufi order. 

On going through the annals of the development of Islamic thought, it becomes evident 
that while the Islamic rulers/ Kings, following the period of the Pious Kalifate, exercised the 
political power and gradually annexed larger geographical areas to their domain, at the same 
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time the Sufis exercised an everlasting spiritual and psychological influence on the masses. 
Owing to their peaceful means of living in the pluralist society, they played an important role in 
the large scale conversions to Islam. The Sufis opposed the vulgar display of wealth in public life 
(Israaf) and the readiness of the Ulema to serve “unGodly” rulers. Many began to lead a retired 
ascetic life, having nothing to do with the State. The Sufi philosophy also differed from 
the Ulema and laid emphasis upon free thought and liberal ideas. They were against rigidity and 
fanaticism in religion. Sufism stressed the elements of love and devotion as effective means of 
the realization of Allah Jl 5 il, Love of Allah .tb5 ; 4s meant love of humanity and so 
the Sufis believed service to humanity was tantamount to service to Allah li 5 aia, In 
Sufism, self discipline was considered an essential condition to gain knowledge of Allah 5 4ilau 
sli by sense of perception. While orthodox Muslims emphasize external conduct, the Sufis laid 
stress on inner purity as well. Sufism also inculcated a spirit of tolerance among its followers 
emphasized meditation, good actions, continuous repentance from sins, performance of prayers 
and pilgrimages, fasting, charity and suppression of passions by ascetic practices.” 

It would be pertinent to point out here that emphasis on the outward or Zahir alone leads 
to cruelty and oppression. Whereas, similar concentration of the inner or Batin alone leads to 
disbelief. It is the Golden Mean or Meezan a fine balance on both aspects that leads to the 
excellence of Ehsaan (Virtue)! 

Much has been written about Sufism and yet more will appear. However, sad to say, this 
is mostly conjecture, sometimes based upon inbuilt bias and prejudice. The very meanings of the 
word Tassawuf (the original Arabic for the word Sufism coined by a German Scholar in the is" 
Century CE, F. Tholuck, Ssufismussive theosophia persarum pantheistica) is shrouded in 
mystery and surrounded by controversy, what to talk about its origins. To briefly enlist the 
various theories about both the meaning of the word as well as its origin might be a good starting 
point. Rest assured that I intend to present a rational but altogether new theory about Sufism. 
This approach comes from the very heart of a “Living Silsilah” or Path of Sufism, the Silsilah 
Mujammah Al Bahrain (Conjoining of Oceans) Nakshbandiya (Abul Aalaiya), Qadriya 
Suhrwardiya, Qadriya Razzaqiya, Firdausiya, Qalandariya, Chistiya Nizamiya, Chistiya Sabriya, 
Jehangiriya. 

The name is often stated to be derived from “Suf”’ or wool as worn by the early 
aesthetics in imitation of the Christian Reclusive Monks that inhabited the deserts in the vicinity 
of the cradle of Islam, also said to be derived from the Greek “Sophos” or wisdom. Similarly it is 
attributed to “Saffah” the Arabic word for Pure and linked to the Ahl As Sufa, 4i¢ (Jb ail (2), 
or Inhabitants of the Corridor. These later were a group of pious aesthetics who attached 
themselves to the person of the Holy Prophet, “saz. They were highly venerated and reputed to 
hold tightly to the “Rope of Allah” personified by the Holy Prophet Alyst. . Sufi is also claimed to 
be derived from Saf-e-Awwal or from the first rank. An early Sufi Mystic, Hazrat (The Presence) 
Ali Hujwari, Data Ganj Baksh, (The Bestower of Treasures), —le <i! vas, a Saint whose Shrine 
is in Lahore Pakistan, (Wisaal, (Release of the Soul at physical death) Circa 1071 CE), states in 
his book “Kashf Al Majuub” “Revelations of the Veiled, that formally Sufism was a reality 
without a name and now it is a name without a reality. Yet the author is an authentic Saint and 
reputed Sufi. Here lies the true meaning of the word “Tassawuf’. 

As stated previously, the origin of Sufism is also surrounded by controversy. Far be it 
from me, a humble follower of many luminaries, to criticize the respected Scholars who have 
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raised this controversy. What are the various theories advanced regarding the origins of Sufism? 
Firstly that it is a late development of Islam and entirely derived from Christianity, secondly, that 
it is imported from the Greek Philosophy. Thirdly, that it owes its origin to Hinduism, to Zen 
Buddhism, to Chinese influence to ....... and on and on! All the scholars have overlooked the 
fact that the schism that rent the world of Islam apart resulted in persecution and suppression of 
their literature. I refer to Hazrat Imam Hussain “© ‘lle 4) (42), and his martyrdom for the sake 
of true Islam. The inheritors of the esoteric teachings of Islam were disinherited from the 
Worldly face of Islam, which was subsequently exploited by pretenders to the Religion of Love 
and Peace in order to further their worldly ambitions. In other words Islam was subverted very 
early in its History to serve as a facade for the legalization of the pursuit of power and wealth. 
The inheritors of the true teachings of Islam were represented by the Pious Imams (4 al pay 
Ais or descendents of the Holy Prophet tsa . These Imams were teachers who passed on the 
teachings of their illustrious forbearer. Their writings were suppressed and their Sermons 
ignored. However, they held on steadfast to their religion in the face of severe persecution. 
Eventually this restriction was relaxed when it was felt that they were no longer a threat to the 
sovereignty of the ruling families of Bannu Ommaya and Banu Abbas, both descended from the 
cousins of the Holy ProphetAly . Thus the vital link between the early writings and the 
subsequent appearance of Sufi literature is to be seen in this light and not that it is a late 
development in Islam. 

This leads us to another controversy that is very pertinent and indeed the very 
foundation and bedrock upon which Islam is based. As Goethe stated, “If Islam is submission to 
Allah (j63 5 ils and living in obedience to Him, then we are all Muslims”. This is exactly 
what the Holy Quran has to say. The words “Muslim” and “Islam” are not nouns; they are 
descriptive actions and states of mind. Islam means to submit to the Divine Will, Muslim is one 
who submits. Allah, (.j24 5 4ilaxs, states that He has sent Prophets in every age, to every race and 
invited and guided the people to Islam. Not the Arab — Turkish — Persian — Indian Cultural Islam 
But the pristine belief in the Unity of Allah, tt5 ; 4x, who provides humanity with guidance 
for the evolutionary development of the Human race towards higher states of awareness and 
attempts to prevent the inner propensity to backsliding that, is inherent in humanity. “Why do 
humans not take the Upward Path” (Al Quran) asks Allah, 13 5 ajax, 

The word Tassufuf is merely a descriptive name for adherents to a particular esoteric 
tradition handed down from the Holy Prophet ,’s42 through Hazrat Abu Bakr Siddique 4) (#2) 
Als ‘let and Hazrat Ali Ue (te atl 2); May Allah, (lbs 5 4ilaus have Mercy upon them, The 
respected German Scholar AnneMarie Schimmel says “The structure of the Arabic Language — 
built upon trilateral root words — lends itself to the developing of innumerable word forms 
following almost mathematical rules. It might be likened to the structure of an arabesque that 
grows out of a single geometric pattern into complicated multi-angled stars, or out of a flower 
motif into intricate lacework.” The word Tassawuf is based upon the trilateral root Swad Fah 
Hah and is derived from Saffah or Pure. It is an appellation bestowed by an awed public that 
witnessed the miraculous powers and transcendental presence of the Sufi Sages. This appellation 
followed Sahaba (Companions of the Holy ProphetAis); Ta’baeen and Taba Ta’baeen. A 


Muslim who had not seen Prophet Muhammad lyst himself but had seen at least one of his 
Sahaba (Companions) and practised Islam in accordance with the Quran and blessed Sunnah of 
Prophet Muhammad lyst and passed away in such a state is called a Ta’bi‘ee (plural Ta’baeen). 
Those who did not see any of the Sahaba but did at least see one of the Ta’baeen and practised 


Islam in accordance with the Quran and the blessed Sunnah of Prophet Muhammad Als and 
passed away in such a state are called the Tabe-Ta’baufismeen. 

The origins of the word Sufism are correctly stated but without taking due cognizance 
of the fact that Sufism itself is a phenomena that is accompanying Humanity since the advent of 
self-consciousness. Indeed some would hold that self-consciousness is itself an adjunct of this 
primordial urge towards fulfillment or attainment of Allah, (j4 5 4x through Consciousness 
or Cosmic Consciousness, arising from Simple through Self and on towards Cosmic 
consciousness. Sufism, the name given to the esoteric dimension of Islam, about which little is 
actually known and much is assumed, recognizes three States of human consciousness. These 
are: 

The Animal or Mammalian Self, Commanding to ‘Evil’ Nafs-e-Ammara; 

The Guilty Conscious Self, Nafs-e-Lawammah; 

The Contented Self, Nafs-e-Mutmaeena. 

Cosmic Consciousness divides consciousness into three states after the first stage or 
Instinctive, which are: Simple Consciousness; Self Consciousness and Cosmic Consciousness. 
Yet again a parallel is to be found in the terms Reptilian; Mammalian and Human Consciousness 
the three epochs of human development. Transcendentalism or Cosmic Consciousness is linked 
to the Nafs-e-Mutmaeena or Contented Self whereas Nafs-e-Lawamma or Guilty Conscious Self 
is akin to Self or Mammalian Consciousness. Finally Nafs-e-Ammara or Mammalian Self 
Commanding to Evil, falls under the category of a twilight world that lies between the Reptilian 
and Mammalian Consciousness with greater inclination towards Reptilian which is Simple 
Consciousness. 

This primordial urge is the true origin of the phenomena that is labeled as Sufism. True 
this origin has led to the appearance of many a varied and diverse outwards appearance. The 
Egyptian Death Rites, The Greek Mysteries, The Rosicrucian’s, The Christian Saints, Buddha 
himself, Hinduism, Zen and so on and so forth. The entire gamut of esoteric systems is based 
upon this very primordial urge that is inbuilt in the human consciousness. This very diversity is 
due to the fact that different levels of consciousness; differences in culture and programming of 
the individual from cradle to the grave; differences in climate; difference in language; diverse 
human personalities and so on are to be treated with different medicines for lasting effect. 
Parallels abound and can be drawn and inferred from a number of Religions and Ethical 
Philosophies. How strange it seems that the Ancients are reputed to have possessed the 
“Mysteries” whereas we have abandoned the inner path for the more worldly and lucrative path 
of materialism. 

To sum up; Sufism is an authentic, evolutionary method of cultivating the 
consciousness in order to attain unto higher states of consciousness that are inherent within the 
make-up of every human being. It is derived directly from Allah, j4 ; 4ilaxs, and serves as the 
vital link between the Creator and the created. It has many names and forms and has been with 
humanity at least since his early consciousness and recorded history. The very Cave paintings of 
our forebears are an expression of these very same phenomena. 

“Bheeka Bhuka Koi Na, 
Sub key Gudri main Laal! 
Girah Kholnana Na Janday, 
Iss Bid Rehay Kangaal! 

The 18" century Sabri Chisti Saint Hazrat Meraan Bheek Sarkar —le ai) Gua. ; from 
Patiala, East Punjab (presently in India) says “No one is bereft; For all have possession of a 


priceless Ruby. However, it lies hidden within the folds of a knotted bundle that eludes opening. 
That is why we are Poor!” Therefore in principle the origins of Sufism lie within the evolution of 
human consciousness. I would not go so far as to state that the origin was already passed when 
the first single cell amoeba struggles onto the shores and left forever its watery home in the 
oceans to seek evolution on land. 

Why is the Path, as its adherents know it, shrouded in mystery? Why is it so elusive to 
grasp? Why can it not be “Known” through reading? These complex questions are perhaps 
subjects that should be treated subsequently. For now it is sufficient to state the primordial origin 
of Sufism. As to its Post Islamic outward garb, The Holy Prophet t!se% ; stated, “I am the City of 
Knowledge and Ali; 4 (jki aa 4 is the Portal.” An inner or esoteric teaching that was 
imparted to Hazrat Ali and Hazrat Abu Bakr; “© (ba aa) (#4), and handed down from Mentor to 
disciple to this very day. This knowledge is imparted through an intense teaching during a 
preparatory period and is subject to attaining the requisite level of ethical stability that provides 
the framework and foundation of mind-boggling powers as yet not imagined by the vast majority 
of humanity. The Elect are party to a spiritual discipline that enables them to attain to higher 
levels of consciousness and also to carry out the spiritual governance and impart balance to 
the created universe. 

The adherents of Sufism pay special emphasis to the forty Sacred traditions, in which 
the Divine speaks in the first person singular through the Holy Prophet Aly, though they are not 
considered as a part of the Holy Quran. The commentaries written upon the Holy Quran and the 
Traditions of the Holy Prophet lst are also a source for Sufi doctrine. The books and the 
sayings of the Imams, descendants of Hazrat Ali; “36 (lk aa) 4) , the Sufi poets and their 
poetry are also important sources of Sufi Lore. 

Of course the path of Sufism must have been repeatedly influenced from contemporary 
as well as earlier traditions. Sufism declines exclusiveness and readily assimilates the fruits of 
the intellectual and spiritual labors of those who preceded them. This is entirely due to the fact 
that they recognize a common heritage and refuse to be compartmentalized into narrow racial or 
belief related differentiations. As long as there is no conflict with the essential Unity of the 
Creator, there is no disagreement upon fundamental truths and the common experiences of 
humanity. The Enneads of Plotinus, teachings of the Pythagoreans with Niomachus as the 
foremost, the writings of Empecdoles on cosmology and the sciences of nature, the Hermetic 
writings of the first to fourth centuries CE that contained the inner teachings from Egypt and 
Greece especially Poimandres attributed to Hermes Trismegistus, the founder of Hermeticism are 
significant. Hermes himself is traditionally related to Enoch and is known in the Holy Quran as 
the Prophet Idris albu 4!¢. The major Old Testament Prophets and the sayings of The Prophets 
David and Solomon; al 4! are of importance to Islam in general and Sufism in particular. 

It is time to delve a little deeper into Islam and Tassawuf in order to fully appreciate its 
pertinence. There are three dimensions of revealed Islam and these are Shariah (The Sacred 
Law), a system of bounds, checks and balances to create a balanced and harmonious society. The 
Tarigah (The Path), or manner of implementing the Shariah, meant as a guide to traveling 
towards spiritual fulfillment or attainment of higher states of consciousness, the attainment of 
which brings the human into Hagiqah (Real Reality) as opposed to “Apparent” Reality as we 
know it. These are in no way separate from each other and merely represent the grades or steps 
in faith. Nowhere is the basic Shariat challenged as it is the foundation and bedrock of Islam. 
The Genetic makeup of the individual determines to what extent he or she can travel towards 
spiritual enlightenment or consciousness elevation. Within every individual there is a hidden 


spark which if husbanded bursts forth in effulgence that casts the light of true and universal truth 
upon the dark chambers of the complexity of that individual. These three dimensions also 
correspond with Jslam (Surrender to the Divine Will), Eemaan (Faith) certitude and 
steadfastness, and Ehsaan (Virtue) and its practice. As stated by Seyyed Hossein Nasr in AI- 
Serat’, ‘In the same way that the dimension of inwardness is inward in relation to the outward 
and the outward is necessary as the basis and point of departure for the journey toward the 
inward, so is the experience of the Divinity as imminent, dependent upon the awareness of the 
Divinity as transcendent. No man has the right to approach the Imminent without surrendering 
himself to the Transcendent, and it is only in possessing faith in the Transcendent that man is 
able to experience the Imminent. Or from another point of view, it is only in accepting the 
Shari'ah that humans are able to travel upon the Path (Tarigah) and finally reach the Truth 
(Haqigah) which lies at the heart of all things and yet is beyond all determination and 
limitation.” 

It might not be amiss to repeat a Homily from the World Famous Sufi Sage Hazrat 
Maulana Rumi —le 4) “uaa. A number of fellow travelers from different nationalities arrived at 
a Caravan Sarai (Rest House), the leader of the party asked them what they would like to eat? 
Each traveler responded with a different demand in their respective tongues. Highly perplexed 
the leader sought advice from a local Sufi. The Sufi took their money and purchased a quantity 
of a single item and accompanied the leader back to the waiting travelers. The leader was 
apprehensive about the wisdom of this act but held his peace. He was pleasantly surprised when 
he saw his companions welcoming the Sufi with audible appreciation. It transpired that each 
traveler had asked for grapes but used their own language to express their desire. Thus each 
asked for the same thing but seemed to be opposed to the others. Perhaps we too can benefit 
from this Homily and learn greater understanding of our different civilizations; creeds; faiths; 
races; culture and traditions. 

A gradual introduction to an entire philosophy for human development might benefit 
from an extract of a book translated from an Urdu translation’, of the Arabic original by The 
Blessed Hazrat Junaid Baghdadi —le «il “sas ; a Saint from the early centuries of Islam. The 
book is called ‘Moallal Himma’: Vaulting Aspirations, and the introduction states: 

“Gentle Readers and Benevolent friends. 

I pray that Allah, J3 5 <ilkss, awakens us from the sleep of heedlessness and removes 
from us the base desires of the self. How long will those who sleep in heedlessness of the soul’s 
aspirations, continue upon this course? 

Oh Allah. 5 41s Reveal to us the secret that You have disclosed to the truthful and 
sincere ones; The secret that they have searched for. How wondrous is the dignity of those who 
seek for Thee! Bestow upon them their desire. The Eminence of Your Bounty and Grace has all 
the intelligent and discerning people under Your Infinite Care. Know that the sincere Gnostics 
are those who possess Vaulting Aspirations. The ardent Saints are to be found amongst the Sufis. 

When I reviewed the ranks of the Friends of Allah, tk 5 4tass (Auliya Allah, a 4) cus) 
of the present times, I found that most lacked the knowledge of the Path, Tareegat and were 
deficient in Gnosis. Even to the extent that they were unaware of the correct manner of seeking. 
The height of ignorance is that they do not examine their baser self. They remain ignorant of the 
heights of aspiration and do not realize how invaluable are the moments of the heart. They are 
blind to the immensity of the gifts of Plentitude and the Mercy of Allah, j3 5 4x, They 


® The Interior Life in Islam, Vol. III, Nos. 2 & 3 
7 Sirdar Timur Hyat-Khan, Chisti, Qadri 


remain insensible to the vast amount of Love that Allah, (Ji 5 4s Bears for His Creation. It 
is the Great Mercy of Allah, The Most Exalted, that He has Chosen these people for His Gnosis; 
Has allowed them to enter His Holy Court and has invited them to draw ever closer to His Holy 
Presence. From His Holy Essence He has made them aware of each station and hidden their 
ultimate end. He has bestowed us with hearts; Has endowed them with the capacity of love and 
Has declared Himself to be the Penultimate Friend. He has Hidden Himself amongst the valleys 
of Splendor and Majesty and Has invited us to seek His Glorious Visage. 

Alas those devotees of His Holy Court who were to seek The Most Noble One, are 
wandering perplexed and stupefied in the dark wilderness of their base desires. The Masters of 
this lore have stumbled into heedlessness. They have abandoned the worship of Allah, The Most 
Gracious, and have taken up the veneration of their lower selves and the idolatry of their base 
desires. They are so engrossed in this deceit of the lower self that they are unable to understand 
its deception. The power that brings about understanding and awakens humanity to reality is the 
Fire of Love. This fire has gone so insipid that it is unable to turn them towards Allah, 5 hs 
sli, The need of the times is that when they are invited towards sincerity of belief they should 
so believe. 

Alas the sparks that nature has buried in their hearts for this very purpose have gone so 
ineffective that I fear that they may never burst into the flames of desire. After perceiving the 
weakness of the people; the feebleness of their spiritual desire and the evil of their superstitions, 
I determined to write such a book, the perusal of which would make keen the dullness of their 
aspirations. A book that would inspire excellence in their belief and ignite the smoldering sparks 
of love to produce a conflagration. I wish to drive away the perplexity of the ignorant and 
awaken the people from the slumber of heedlessness. The ability to write such a book comes 
from Allah, (jli 5 4s. and is a Mercy from Him. The possession of His Gnosis and the 
Magnitude of His Favors have been herein inscribed. The main aim of this book is to educate the 
disciples of The Way, Sufism, in the Gnosis of Allah, 15 5 iia and to provide those who are 
attracted towards Allah, Ji 5 4.4, with food for thought. Secondly, it is meant to instruct 
those who love Allah, (li 5 <i in the manners to be observed in His Holy Court. 

I pray that Allah, j5 ; sila: May Place His Special Favor and Bless all those who read 
this book with concentration; ponder upon its contents and treat it with respect and consideration. 
I have included such subjects in this book that will serve to heighten aspirations and increase the 
ability of the pious. These facts will haply acquaint the heedless with the blessedness of their 
unawakened aspirations. It is obligatory upon the Saints that they do not reveal the inner secrets 
of the hearts, as ordinary people are not capable of sustaining such knowledge. Those who 
possess this knowledge are extremely limited in number. Those who tread the Path of Gnosis and 
attempt to attain unto Allah, .jb3 ; ail, are obviously few in number and those who are aware 
of the rank and dignity of the Saints are very limited. The vast majority of the people are 
unaware of the dignity; eminence; nobility and honor of the Sages of Allah, .j5 5 4.5, Thus it 
is imperative that the Gnostics conceal the tokens of Allah’s, .l5 5 ails», Grace from the 
uninitiated. 

May The Almighty Allah J3 ; sts.4, Bless us all with the ability to turn towards His 
Holy Self, I pray for the ability and strength to carry out those deeds that meet with His Approval 
and are Liked by Him. We pray that Allah, .tb5 ; «ila, Bestow upon us His Help; In order to 
remain steadfast in belief and trust in His Holiness. Undoubtedly He is The Possessor of Power; 
The Most Generous; The Divine and Blessed; The Most Forgiving; The Pardoner.” 


Perhaps it would be pertinent to quote from the sayings of an eminent early Sufi to 
understand their own perception about Sufism. The sayings of Hazrat Abu Sa'id ibu Abi'l-Khayr 
aie ail Geass (1048 CE) include several definitions of Sufism, which it will be convenient to 
translate before going further.* 

1. To lay aside what thou hast in thy head, to give what thou hast in thy hand, and not to recoil 
from whatsoever befalls thee. 

2. Sufism is two things: to look in one direction and to live in one way. 

3. Sufism is a name attached to its object; when it reaches its ultimate perfection, it is Allah 

clei 5 Ailes (i.e. the end of Sufism is that, for the Sufi, nothing should exist except Allah 
cll 5 Atlan), 

4. It is glory in wretchedness and riches in poverty and lordship in servitude and satiety in 
hunger and clothedness in nakedness and freedom in slavery and life in death and sweetness 
in bitterness. 

5. The Sufi is he who is pleased with all that Allah .tb5 ; 4x» Does, in order that Allah +a. 

csi’ 5 may be Pleased with all that he does. 

6. Sufism is patience under Allah's 3 5 4iisx: Commanding and Forbidding, and acquiescence 
and resignation in the events determined by Divine Providence. 

7. Sufism is the Will of The Creator concerning His creatures when no creature exists. 

8. To be a Sufi is to cease from taking trouble (takallaf); and there is no greater trouble for thee 
than thine own self (tu'i-yi tu), for, when thou art occupied with thyself, thou remainest away 
from Allah (jb5 55 4ilan," 

9. He said, "Even this Sufism is polytheism (shirk)." "Why, O Shaikh" they asked. He 
answered, "Because Sufism consists in guarding the soul from what is other than Allah 4jlaus 
sli 5; and there is nothing other than Allah tt 5 iawn, 

Shaykhhood is supposed to be the one who “has reached the degree of direction and 
experience” (dar Maqam-i Irshad u Shaykhukat muta‘ayin budand) (Hazrat Abd al-Rahman 
Jami -le i) Gus), The true Shaykh is required to have reached the ‘level of perfection and 
leading (others) to perfection (martaba-i kamal wa ikmal {takmil})” ‘perfect’ (kamil) and 
‘perfecting’ (mukammil, mukmil). 

In the Sufi tradition, a spiritual station (Maqam) describes a relationship between the 
way-farer and Allah ji 5 ila». This station is acquired (kasbi), based upon the way-farer's 
own spiritual effort, and the knowledge that he actualizes in a particular station remains with him 
even if he progresses on to another station. Spiritual stations are often discussed in the Sufi 
manuals along with haal, or a spiritual state, which is a bestowal by Allah 15 ; «ila upon the 
way-farer which takes place in a particular station. Mystical experience is divided into three 
stages; the first stage is waqt, the second is haal and the third is stability (tamkin). The waqt is 
based upon the Hadith which states: "I have a wagt with Allah (J5 5 4ilax+ when no angel 
brought nigh or Prophet sent, embraces me." The waqt is not permanent (unlike the station and 
the knowledge associated with it); it can last less than one hour and may last for longer than ten 
days. 

Waqt is that whereby a person becomes independent of the past and the future, as, for 
example, when an influence from Allah <Jt5 ; iia descends into his soul and makes his heart 
collected (mujtami') he has no memory of the past and no thought of that which is not yet come. 

The "times" (awqaat) of the Unitarian are two: one in the state of loss (faqd) and one in 
the state of gain (wajd), one in the place of union and one in the place of separation. At both 
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these times he is overpowered (maghur), because both his union and his separation are affected 
by Allah (15 ; alas without such volition or acquisition on his part as would make it possible 
to invest him with any attribute. When a person's power of volition is cut off from him, whatever 
he/ she does or experiences, is the result of "time" (waqt). It is related that Hazrat Junayd 41) Cas 
— said: "I saw a dervish in the desert, sitting under a mimosa tree in a hard and uncomfortable 
spot, and asked him what made him sit there so still. He answered: 'I had a "time" and lost it 
here; now I am sitting and mourning.’ I inquired how long he had been there. He answered: 
'Twelve years. Will not the Shaykh offer up a prayer (himmati kunad) on my behalf, that 
perchance I may find my "time" again?' I left him," said Hazrat Junayd-le ai! Guaa ," and 
performed the pilgrimage and prayed for him. My prayer was granted. On my return I found him 
seated in the same place. 'Why,' I said, 'do you not go from here, since you have obtained your 
wish?’ He replied: 'O Shaykh, I settled myself in this place of desolation where I lost my capital: 
is it right that 1 should leave the place where I have found my capital once more and where I 
enjoy the society of Allah jt4 ; ails? Let the Shaykh go in peace, for I will mix my dust with 
the dust of this spot, that I may rise at the Resurrection from this dust which is the abode of my 
delight," Nobody can attain to the reality of "time" by exerting his choice, for "time" is a thing 
that does not come within the scope of human acquisition, that it should be gained by effort, nor 
is it sold in the market, that anyone should give his life in exchange for it, and the will has no 
power either to attract or to repel it. The Shaykhs have said, "Time is a cutting sword," because it 
is characteristic of a sword to cut, and "time" cuts the root of the future and the past, and 
obliterates care of yesterday and tomorrow from the heart. The sword is a dangerous companion: 
either it makes its master a king or it destroys him. Although one should pay homage to the 
sword and carry it on one's own shoulder for a thousand years, in the moment of cutting it does 
not discriminate between its master's neck and the neck of another. Violence (gahr) is its 
characteristic, and violence will not depart from it at the wish of its master. 

Haal (state) is that which descends upon "time" (waqft) and adorns it, as the spirit adorns 
the body. Wagt has need of haal, for waqt is beautified by haal and subsists thereby. When the 
owner of wagt comes into possession of haal, he is no more subject to change and is made 
steadfast (mustagim) in his state; for, when he has waqt without haal, he may lose it, but when 
haal attaches itself to him, all his state (ruzgar) becomes waqt, and that cannot be lost: what 
seems to be coming (amad shud) is really the result of becoming and manifestation (takawwun u 
zuhur), just as, before this, wagt descended on him who has it. He who is in the state of 
becoming (mutakawwin) maybe forgetful and on him who is thus forgetful haal descends and 
waqt is made stable (mutamakkin); for the possessor of waqgt may become forgetful, but the 
possessor of haal cannot possibly be so. The tongue of the possessor of haal is silent concerning 
his haal, but his actions proclaim the reality of his haal. Hence that spiritual director said: "To 
ask about haal is absurd," because haal is the annihilation of speech (maqal). Hazrat Abu 'Ali 
Daqqaq a ail Cuas says: "If there is joy or woe in this world or the next world, the portion of 
waqt is that (feeling) in which thou art." But haal is not like this; when haal comes on a man 
from Allah (1b3 5 4ilauu, it banishes all these feelings from his heart. Thus Hazrat Yacub (Jacob) 

alu 4x6 was a possessor of wagt: now he was blinded by separation, now he was restored to 
sight by union, now he was mourning and wailing; now he was calm and joyful. But Hazrat 
Abraham als 4l was a possessor of haal: he was not conscious of separation, that he should be 
stricken with grief, nor of union, that he should be filled with joy. The sun and moon and stars 
contributed to his haal, but he, while he gazed, was independent of them: whatever he looked on, 
he saw only Allah ji 5 ix, and he said: "I love not them that set" (Qur. Al-Anaam vi,76). 


Accordingly, the world sometimes becomes a hell to the possessor of wagt, because he is 
contemplating absence (ghaybat) and his heart is distressed by the loss of his beloved; and 
sometimes his heart is like a Paradise in the blessedness of contemplation, and every moment 
brings to him a gift and a glad message from Allah (ji 5 4ilax». On the other hand, it makes no 
difference to the possessor of haal whether he is veiled by affliction or unveiled by happiness; 
for he is always in the place of actual vision (‘iyan). Haal is an attribute of the object desired 
(murad), while waqt is the rank of the desirer (murid). The latter is with himself in the pleasure 
of waqt, the former with Allah J 5 4x in the delight of haal. How far apart are the two 
degrees! 

Magqam and Tamkin, and the difference between them: 

Magqam (station) denotes the perseverance of the seeker in fulfilling his obligations 
towards the object of his search with strenuous exertion and flawless intention. Everyone who 
desires Allah (li 5 ils has a station (magam), which, in the beginning of his search, is a 
means whereby he seeks Allah ji ; 4ilaus, Although the seeker derives some benefit from 
every station through which he passes, he finally rests in one, because a station and the quest 
thereof involve contrivance and design (tarkib u hila), not conduct and practice (rawish u 
mu'amalat). Allah e535 4ilkx hath said: "None of us but hath a certain station" 
(Qur.xxxvii, 164). The station of Hazrat Adam alu 4k was repentance (tawbah), that of Hazrat 
Noah alu 4l© was renunciation (zuhd), that of Hazrat Abraham alu i was resignation (taslim), 
that of Hazrat Moses aly 44l© was contrition (inabat), that of Hazrat David alu 4h was sorrow 
(huzn), that of Hazrat Jesus alu 4l© was hope (raja), that of Hazrat John als le (the Baptist) 
was fear (khawf), and that of our Holy Apostle was praise (dhikr). They drew something from 
other sources by which they abode, but each of them returned at last to his original station. You 
must know that the Way to Allah  jb5 5 ail is of three kinds: (1) Magam, (2) Haal, (3) 
Tamkin. Allah 25 5 iis sent all the Prophets (Upon whom be the Peace and Blessings of 
Allah jb3 ; ala.» ) to explain the Way and to elucidate the principle of the different stations. 
One hundred and twenty four thousand Apostles, and a few over that number, came with as 
many stations. On the advent of our Apostle a haal appeared to those in each station and attained 
a pitch where all human acquisition was left behind, until religion was made perfect unto 
humanity, as Allah <j ; <ilsus hath said: "To-day I Have Perfected your religion for you and 
Have Completed My Bounty unto you" (Qur.v,3); then the tamkin (steadfastness) of the steadfast 
appeared. 

Tamkin denotes the residence of spiritual adepts in the abode of perfection and in the 
highest grade. Those in stations can pass on from their stations, but it is impossible to pass 
beyond the grade of tamkin, because maqam is the grade of beginners, whereas tamkin is the 
resting place of adepts, and maqamat (stations) are stages on the way, whereas tamkin is repose 
within the shrine. The friends of Allah (15 5 4ils.+ are absent (from themselves) on the way and 
are strangers (to themselves) in the stages: their hearts are in The Presence of Allah (Jk3 5 atlas, 
and in The Presence, every instrument is evil and every tool is (a token of) absence (from Allah 
clei 5 4ilax+) and infirmity. In the epoch of Paganism the poets used to praise men for noble 
deeds, but they did not recite their panegyrics until sometime had elapsed. When a poet came 
into the presence of the person whom he had celebrated, he used to draw his sword and 
hamstring his camel and then break his sword, as though to say: "I needed a camel to bring me 
from a far distance to thy presence, and a sword to repel the envious who would have hindered 
me from paying homage to thee: now that I have reached thee, I kill my camel, for I will never 
depart from thee again; and I break my sword, for I will not admit into my mind the thought of 


being severed from thy court." Then, after a few days, he used to recite his poem. Similarly, 
when Hazrat Moses als 4© attained to tamkin, Allah (165 5 4ilaxs bade him put off his shoes 
and cast away his staff (Qur.xx,12), these being articles of travel and Hazrat Moses alu 4 
being in the presence of Allah .jt5 ; 4ilax, The beginning of love is search, but the end is rest: 
water flows in the river bed, but when it reaches the ocean it ceases to flow and changes its taste, 
so that those who desire water avoid it, but those who desire pearls devote themselves to death 
and fasten the plummet of search to their feet and plunge headlong into the sea, that they may 
either gain the hidden pearl or lose their dear lives. And one of the Shaykhs says: "Tamkin is the 
removal of talwin." Talwin is also a technical term of the Sufis, and is closely connectcd in 
meaning with tamkin, just as haal is connected with magam. The signification of talwin is 
change and turning from one state to another, and the above mentioned saying means that he 
who is steadfast (mutamakkin) is not vacillating (mutaraddid), for he has carried all that belongs 
to him into The Presence of Allah (15 5 ila and has erased every thought of other than Allah 
clei; 4ilaxs from his mind, so that no act that passes over him alters his outward predicament 
and no state changes his inward predicament. Thus Hazrat Moses alu 4gl& was subject to talwin: 
he fell in a swoon (Qur.vii, 143) when Allah (l5 5 sila» revealed His glory to Mount Sinai; but 
The Holy Prophet Muhammad ly4f.was steadfast: he suffered no change, although he was in the 
very Revelation of Glory from to a space of two bow-lengths from Allah (j+4 5 ila; and this is 
the highest grade. Now tamkin is of two kinds - one referring to the dominant influence of 
Allah j1b5 5 4ilax (shahid-i haqq), and the other referring to the dominant influence of one's self 
(shahid-i khud). He whose tamkin is of the latter kind retains his attributes unimpaired, but he 
whose tamkin is of the former kind has no attributes; and the terms effacement (mahw), sobriety 
(sahw), attainment (/ahq), destruction (mahq), annihilation (fana), subsistence (baqa), being 
(wujud), and not being (‘adam) are not properly applied to one whose attributes are annihilated, 
because a subject is necessary for the maintenance of these qualities, and when the subject is 
absorbed (mustaghriq) he loses the capacity for maintaining them. 

Muhadarat and Mukashafat, and the difference between them: 

Muhadarat denotes the presence of the heart in the subtleties of demonstration (bayan), 
while mukashafat denotes the presence of the spirit (sivr) in the domain of actual vision (‘iyan), 
Muhadarat refers to the evidences of Allah .j3 5 4itsx«'s signs (ayat), and mukashafat to the 
evidences of contemplation (mitshahadah). The mark of muhadarat is continual meditation upon 
Allah (je 5 4itaxu's signs, while the mark of mukashafat is continual amazement at Allah 3 law 
cslle's infinite greatness. There is a difference between one who meditates upon the Divine Acts 
and one who is amazed at the Divine Majesty: the one is a follower of friendship, the other is a 
companion of love. 

Qabd and Bast, and the difference between them: 

Qabd (contraction) and bast (expansion) are two involuntary states which cannot be induced by 
any human act or banished by any human exertion. Allah (5 5 4x hath said: "Allah 5 silaw 
sl4 contracts and expands" (Qur.ii,245). Qabd denotes the contraction of the heart in the state 
of being veiled (hijab), and bast denotes the expansion of the heart in the state of revelation 
(kashf). Both states proceed from Allah (4 sila without effort on the part of Man. The gabd 
of Gnostics is like the fear of novices, and the bast of Gnostics is like the hope of novices. This is 
the sense in which the Sufis use the terms gabd and bast. Some Shaykhs hold that gabd is 
superior in degree to bast, for two reasons: (1) it is mentioned before bast in the Quran, (2) gabd 
involves dissolution and oppression, whereas bast involves nutrition and favour: it is 
undoubtedly better to dissolve one's humanity and oppress one's lower soul than to foster and 


favor them, since they are the greatest veil (between Man and Allah ji s 4+). Others, again, 
hold that bast is superior to gabd. The fact, they say that gabd is mentioned before bast in the 
Quran shows the superiority of bast, for the Arabs are accustomed to mention in the first place 
that which is inferior in merit, e.g. Allah jt5 ; sila hath said: Yusuf Ali: “Then We have 
given the Book for inheritance to such of Our Servants as We have chosen: but there are among 
them some who wrong their own souls; some who follow a middle course; and some who are, by 
Allah's .j43 ; Ailsa leave, foremost in good deeds; that is the highest Grace.” " (Qur.xxxv,32). 
Moreover, they argue that in bast there is joy and in gabd grief; Gnostics feel joy only in union 
with the object of knowledge, and grief only in separation from the object of desire, therefore 
rest in the abode of union is better than rest in the abode of separation. One Shaykh used to say 
that both gabd and bast are the result of one spiritual influence, which descends from Allah +ila.us 
csi 5 on Man, and either fills the heart with joy and subdues the lower soul or subdues the heart 
and fills the lower soul with joy; in the latter case contraction (gabd) of the heart is expansion 
(bast) of the lower soul, and in the former case expansion of the heart is contraction of the lower 
soul. He who interprets this matter otherwise is wasting his breath. Hence Hazrat Bayazid «a. 
_ «il said: "The contraction of hearts consists in the expansion of souls, and the expansion of 
hearts in the contraction of souls." The contracted soul is guarded from injury, and the expanded 
heart is restrained from falling into defect, because jealousy is the rule in love, and contraction is 
a sign of Allah (jk3 ; silau's jealousy; and it is necessary that lovers should reproach one 
another, and expansion is a sign of mutual reproach. It is a well-known tradition that Hazrat John 
alu 4.16 wept ever since he was born, while Hazrat Jesus alu 446 smiled ever since he was born, 
because Hazrat John als 4:6 was in contraction and Hazrat Jesus als 44l© in expansion. When 
they met Hazrat John alu 44l© used to say, "O Jesus, hast thou no fear of being cut off (from 
Allah .j3 5 4ila)?" and Jesus used to say, "O John, hast thou no hope of Allah (j4 5 silau's 
Mercy? Neither thy tears nor my smiles will change the eternal decree of Allah tld 5 ails," 
Uns and Haybat, and the difference between them: 

Uns (intimacy) and haybat (awe) are two states of the dervishes who travel on the Way to 
Allah tb3 5 iss, When Allah (tb5 5 ils: Manifests His Glory to a person's heart so that His 
Majesty (jalal) predominates, he feels awe (haybat), but when Allah ji 5 4ilau's Beauty 
(jamal) predominates he feels intimacy (uns): those who feel awe are distressed, while those who 
feel intimacy are rejoiced. There is a difference between one who is burned by His Majesty in the 
fire of love and one who is illuminated by His Beauty in the light of contemplation. 

Some Shaykhs have said that haybat is the degree of Gnostics and uns the degree of 
novices, because the farther one has advanced in the presence of Allah li 5 <i and in 
divesting oneself of attributes the more his heart is overwhelmed with awe and the more averse 
he is to intimacy, for one is intimate with those of one's own kind, and intimacy with Allah ia. 
sli 5 is inconceivable, since no homogeneity or resemblance can possibly exist between Allah 
celled 5 sila and humanity. If intimacy is possible, it is possible only with the praise (dhikr) of 
Him, which is something different from Himself, because that is an attribute of humans; and in 
love, to be satisfied with other than the Beloved is falsehood and pretension and self-conceit. 
Haybat, on the other hand, arises from contemplating Greatness, which is an Attribute of Allah 
csllei 5 silaus, and there is a vast difference between one whose experience proceeds from himself 
through himself and one whose experience proceeds from the annihilation of himself through the 
subsistence of Allah jb ; dla». It is related that Hazrat Shibli Ale ai! Gua. said: "For a long 
time I used to think that I was rejoicing in the Love of Allah 15 ; 4x and was intimate with 
contemplation of Him: now I know that intimacy is impossible except with a congener." Some, 


however, allege that haybat is a corollary of separation and punishment, while wns is the result of 
union and mercy; therefore the friends of Allah 5 5 4k: must be guarded from the 
consequences of haybat and be attached to uns, for uns involves love, and as homogeneity is 
impossible in love (of Allah (j3 5 il.4), so it is impossible in uns. A Shaykh has said: "I 
wonder at those who declare intimacy with Allah jb ;4its+ to be impossible, after Allah +i. 
clei; has said, 'Verily My servants,’ and 'Say to My servants', and 'When My servants shall ask 
thee’, and 'O My servants, no fear shall come on you this day, and ye shall not grieve' 
(Qur.xliii,68). A servant of Allah .jb5 ; 4ilsus, seeing this favor, cannot fail to love Him, and 
when he has loved he will become intimate, because awe of one's beloved is estrangement 
(beganagi), whereas intimacy is oneness (yaganagi). It is characteristic of men to become 
intimate with their benefactors, and inasmuch as Allah Qj 5 <i has conferred on us great 
benefits and we have knowledge of Him, it is impossible that we should talk of awe." I, (Hazrat) 
'Ali b. 'Uthman al-Jullabi (le ai! Gua), say that both parties in this controversy are right, 
because the power of haybat is exerted upon the lower soul and its desires, and tends to 
annihilate human nature, while the power of uns is exerted upon the heart and tends to foster 
Gnosis in the heart. Therefore Allah .Jb5 , 4s» Annihilates the souls of those who love Him by 
revealing His Majesty and endows their hearts with everlasting life by revealing His Beauty. The 
followers of annihilation (fana) regard haybat as superior, but the followers of subsistence 
(baqa) prefer uns. 

Qahr and Lutf, and the difference between them: 

These two expressions are used by the Sufis in reference to their own state. By gahr 
(violence) they signify the reinforcement given to them by Allah jb3 5, 4ilax in annihilating 
their desires and in restraining the lower soul from its concupiscence; and by Jutf (kindness) they 
signify Allah's ji , 4k» help towards the subsistence of their hearts and towards the 
continuance of contemplation and towards the permanence of ecstasy in the degree of 
steadfastness (istiqamat). The adherents of lutf say Divine Grace (karamat) is the attainment of 
one's desire, but the others say that Divine Grace is this — that Allah (j4 , sila through His 
Will should Restrain a man from his own will and should Overpower him with will-lessness 
(bemuradi), so that if he were thirsty and plunged into a river, the river would become dry. It is 
related that in Baghdad were two eminent dervishes, the one a believer in gahr and the other a 
believer in lutf who were always quarrelling and each preferring his own state to that of his 
neighbor. The dervish who preferred /utf set out for Makkah and entered negated, but Man's 
choice is accidental (‘aradi) and admits of negation, and must be trodden under foot, that the 
Eternal Choice of Allah (jt5 ; ils may subsist forever. 

Musamarat and Muhadathat, and the difference between them: 

These terms denote two states of the perfect Sufi. Muhadathat (conversation) is really 
spiritual talk conjoined with silence of the tongue, and musamarat (nocturnal discourse) is really 
continuance of unrestraint (inbisat) combined with concealment of the most secret thoughts 
(kitman-i sirr). The outward meaning of musamarat is a spiritual state (waqti) existing between 
Allah jb3 5 4ils.s and Man at night, and muhadathat is a similar state, existing by day, in which 
there is exoteric and esoteric conversation. Hence secret prayers (munajat) by night are called 
musamarat, while invocations made by day are called muhadathat. The daily state is based on 
revelation (kashf), and the nightly state on occulation (satr). In love musamarat is more perfect 
than muhadathat, and is connected with the state of the Holy Apostle lyst , when Allah 45 law 
cslk3 sent Hazrat Gabriel als 44! to him with Burag and conveyed him by night from Makkah to 
a space of two bow-lengths from His presence. The Holy Apostle alse conversed secretly with 


Allah .tt5 5 4ilaxu, and when he reached the goal his tongue became dumb before the revelation 
of Allah jl ; ailau's Majesty, and his heart was amazed at His Infinite Greatness, and he said: 
"T cannot tell Thy praise." Muhadathat is connected with the state of Hazrat Moses alu 4©, who, 
seeking communion with Allah jt ; ata», after forty days came to Mount Sinai and heard the 
speech of Allah (ji 5 ila» and asked for vision of Him, and failed of his desire. There is a 
plain difference between one who was conducted (Qur.vii, 143) and one who came (Qur.xvii, 1). 
Night is the time when lovers are alone with each other, and day is the time when servants wait 
upon their masters. When a servant transgresses he is reprimanded, but a lover has no law by the 
transgression of which he should incur blame, for lovers cannot do anything displeasing to each 
other. 

Ilm al-Yaqin and ‘Ayn al-Yaqgin and Haqq al- Yaqin, and the difference between them: 

According to the principles of theology, all these expressions denote knowledge (‘ilm). 
Knowledge without certain faith (yagin) in the reality of the object known, is not knowledge, but 
when knowledge is gained in that which is hidden it is as that which is actually seen. The 
believers who shall see Allah (Jl5 5 4x on the Day of Judgment shall see Him then in the 
same wise as they know Him now: if they shall see Him otherwise, either their vision will be 
imperfect then or their knowledge is faulty now. Both these alternatives are in contradiction with 
unification (tawhid), which requires that a human's knowledge of Allah (jt5 5 4ilaxs should be 
sound today and their vision of Allah (j5 5 ils» should be sound to-morrow. Therefore certain 
knowledge (‘ilm-i yagin) is like certain sight (‘ayn-i yagin), and certain truth (haqq-i yaqin) is 
like certain knowledge. Some have said that ‘ayn al-yaqin is the complete absorption (istighraq) 
of knowledge in vision, but this is impossible, because vision is an instrument for the attainment 
of knowledge, like hearing, etc.: since knowledge cannot be absorbed in hearing, its absorption 
in vision 1s equally impossible. By ‘ilm al-yaqin the Sufis mean knowledge of (religious) practice 
in this world according to the Divine Commandments; by ‘ayn al-yagin they mean knowledge of 
the state of dying (naz/) and the time of departure from this world; and by hagq al-yaqin they 
mean intuitive knowledge of the vision (of Allah 15 5 ils.) that will be revealed in Paradise, 
and of its nature. Therefore 'i/m al-yagqin is the rank of theologians (‘ulama) on account of their 
correct observance of the Divine Commands, and ‘ayn al-yaqin is the station of Gnostics 
(arifan) on account of their readiness for death, and haqq al-yaqin is the annihilation point of 
lovers (dustan) on account of their rejection of all created things. Hence ‘ilm al-yagqin is obtained 
by self-mortification (mujahadah), and ‘ayn al- yaqin by intimate familiarity (mu'anasat), and 
haqq al- yaqin by contemplation (mushahadah). The first is vulgar, the second is elect, and the 
third is super-elect (khaas al- khaas). 

‘Ilm and Ma ‘rifat, and the difference between them: 

Theologians have made no distinction between ‘im and ma'rifat, except when they say 
that Allah (.l5 s 4ilaus maybe called ‘alim (knowing), but not ‘arif (Gnostic), inasmuch as the 
latter epithet lacks Divine Blessing. But the Sufi Shaykhs give the name of ma'rifat (Gnosis) to 
every knowledge that is allied with (religious) practice and feeling (haal), and the knower of 
which expresses his feeling; and the knower thereof they call ‘arif . On the other hand, they give 
the name of ‘i/m to every knowledge that is stripped of spiritual meaning and devoid of religious 
practice, and one who has such knowledge they call ‘alim. One, then, who knows the meaning 
and reality of a thing they call ‘arif (Gnostic), and one who knows merely the verbal expression 
and keeps it in his memory without keeping the spiritual reality they call ‘alim. For this reason, 
when the Sufis wish to disparage a rival they call him danishmand (possessing knowledge). To 
the vulgar this seems objectionable, but the Sufis do not intend to blame the man for having 


acquired knowledge, they blame him for neglecting the practice of religion, because the ‘alim 
depends on himself, but the ‘arif depends on his Lord. 
Shari’at and Hagqiqat, and the difference between them: 

These terms are used by the Sufis to denote soundness of the outward state and 
maintenance of the inward state. Two parties err in this matter: firstly, the formal theologians, 
who assert that there is no distinction between Shari’at (law) and hagigat (truth),' since the Law 
is the Truth and the Truth is the Law; secondly, some heretics, who hold that it is possible for 
one of these things to subsist without the other, and declare that when the Truth is revealed the 
Law is abolished. This is the doctrine of the Carmathians (Qaramita) and their satanically 
inspired followers (muwaswisan). The proof that the Law is virtually separate from the Truth lies 
in the fact that in faith belief is separate from profession; and the proof that the Law and the 
Truth are not fundamentally separate, but are one, lies in the fact that belief without profession is 
not faith, and conversely profession without belief is not faith; and there is a manifest difference 
between profession and belief. Hagigat, then, signifies a reality which does not admit of 
abrogation and remains in equal force from the time of Hazrat Adam alu 4gl© to the end of the 
world, like knowledge of Allah <j , isu and like religious practice, which is made perfect by 
sincere intention; and Shari’at signifies a reality which admits of abrogation and alteration, like 
ordinances and commandments. Therefore Shari’at is man's act, while haqigat is in Allah's 4 

sli 5 keeping, preservation and protection, whence it follows that Shari’at cannot possibly be 

maintained without the existence of haqigat, and hagigat cannot be maintained without 
observance of Shari’at. Their mutual relation maybe compared to that of body and spirit: when 
the spirit departs from the body the living body becomes a corpse and the spirit vanishes like 
wind, for their value depends on their conjunction with one another. Similarly, the Law without 
the Truth is ostentation, and the Truth without the Law is hypocrisy. Allah (ji 5 iia hath 
said: "Whosoever mortify themselves for Our sake, We will assuredly Guide them in Our ways" 
(Qur.xxix,69): mortification is Law, guidance is Truth; the former consists in a person's 
observance of the external ordinances, while the latter consists in Allah's | 5 tau 
maintenance of a person's spiritual feelings. Hence the Law is one of the acts acquired by a 
person, but the Truth is one of the Gifts Bestowed by Allah (Ji 5 ila, 

Another class of terms and expressions are used by the Sufis metaphorically. These 
metaphorical terms are more difficult to analyze and interpret, but I will explain them concisely. 
Haqq. By Haag (truth) the Sufis mean Allah (jb3 ; 4ilaus, for Haqq is one of the names of Allah 
cles 5 Alans, as He hath said: "This is because Allah Qjb4 5 4ilaxs is the Truth" (Qur.xxii,6). 
Hagigat. By this word they mean a man's dwelling in the place of union with Allah QJ 5 4ilau 
and the standing of his heart in the place of abstraction (tanzih). 

Khatarat. Any judgments of separation (ahkam-i tafriqg) that occur to the mind. 

Watanat. Any Divine Meanings that make their abode in the heart. 

Tams. Negation of a substance of which some trace is left. 

Rams. Negation of a substance, together with every trace thereof, from the heart. 

‘Ala‘iqg. Secondary causes to which seekers of Allah (Jt5 ; ala.» attach themselves and thereby 
fail to gain the object of their desire. 

Wasa'it. Secondary causes to which seekers of Allah (ji s 4s.» attach themselves and thereby 
gain the object of their desire. 

Zawa'id. Excess of lights (spiritual illumination) in the heart. 

Fawa'id. The apprehension by the spirit of what it cannot do without. 

Malja. The heart's confidence in the attainment of its desire. 


Manja. The heart's escape from the place of imperfection. 

Kulliyyat. The absorption (istighraq) of the attributes of humanity in the Universal (Kulliyyat). 
Lawa'ih. Affirmation of the object of desire, notwithstanding the advent of the negation thereof 
(ithbat-i murad ba wurud-i nafy-i an). 

Lawami'. The manifestation of (spiritual) light to the heart while its acquirements (fawa'id) 
continue to subsist. 

Tawali'. The appearance of the splendours of (mystical) knowledge to the heart. 

Tawariq. That which comes into the heart, either with glad tidings or with rebuke, in secret 
converse (with Allah (li ; ils.) at night. 

Lata'if. A symbol (isharati), presented to the heart, of subtleties of feeling. 

Sirr. Concealment of feelings of love. 

Najwa. Concealment of imperfections from the knowledge of other (than Allah (jb , ila.) 
Isharat. Giving information to another of the object of desire, without uttering it on the tongue. 
Ima. Addressing anyone allusively, without spoken or unspoken explanation (be ‘ibarat u 
isharat). 

Warid. The descent of spiritual meanings upon the heart. 

Intibah. The departure of heedlessness from the heart. 

Ishtibah. Perplexity felt in deciding between truth and falsehood. 

Qarar. The departure of vacillation from the reality of one's feeling. 

Inzi'aj. The agitation of the heart in the state of ecstasy (wajd). 

Another class of technical terms is those which the Sufis employ, without metaphor, in 
unification (tawhid) and in setting forth their firm belief in spiritual realities. 
‘Alam. The term ‘alam (world) denotes the creatures of Allah (jb5 5 4ilaxs, It is said that there are 
18,000 or 50,000 worlds. Philosophers say there are two worlds, an upper and a lower, while 
theologians say that ‘alam is whatever exists between the Throne of Allah (Jb5 5 «ila and the 
earth. In short, ‘alam is the collective mass of created things. The Sufis speak of the world of 
spirits (arwah) and the world of souls (nufus), but they do not mean the same thing as the 
philosophers. What they mean is "the collective mass of spirits and _ souls”. 
Muhdath. Posterior in existence, i.e. it was not and afterwards was. 

Qadim. Anterior in existence, i.e. it always was, and its being was anterior to all beings. This is 
nothing but Allah (jb3 5 ila, 

Azal. That which has no beginning. 

Abad. That which has no end. 

Dhat. The being and reality of a thing. 

Sifat. That which does not admit of qualification (na't), because it is not self-subsistent. 

Ism. That which is not the object named (ghayr-i musamma). 

Tasmiyat. Information concerning the object named. 

Nafy. That which entails the existence of every object of negation. 

Ithbat. That which entails the existence of every object of affirmation. 

Siyyan. The possibility of the existence of one thing with another. 

Diddan. The impossibility of the existence of one thing simultaneously with the existence of 
another. 

Ghayran. The possibility of the existence of either of two things, notwithstanding the 
annihilation of the other. 

Jawhar. The basis (as/) of a thing; that which is self- subsistent. 

‘Arad. That which subsists in jawhar (substance) 


Jism. That which is composed of separate parts. 
Su‘al. Seeking a reality. 
Jawab. Giving information concerning the subject- matter of a question (sual). 
Husn. That which is conformable to the (Divine) command. 
Qubh. That which is not conformable to the (Divine) command. 
Safah. Neglect of the (Divine) command. 
Zulm. Putting a thing in a place that is not worthy of it. 
‘Adl. Putting everything in its proper place. 
Malik. He with whose actions it is impossible to interfere.” 
Allah (jb 5 ila is explained as the Essential Existent (mawjud li-dhatihi) and He is 

also termed the Jabarut. This stands in opposition to the world (‘alam) which is an existent 
through other than itself (mawjud lighayrihi) and comprises Mulk and Malakut. Mulk is the 
world of sensory existents (mawjudat-i hissi) and Malakut is the world of intelligible existents 
(mawjudat-i ‘agli). Allah’s jl 5 lax existence, or Jabarut, is real and eternal existence, 
whereas the world (Mulk and Malakut) have metaphorical and created existence. The world is 
Created by Allah (Ji ; 4x: from nonexistence through His Attributes, that is, through His 
Knowledge, Desire and Power. These three Attributes of Knowledge, Desire and Power were 
commonly discussed by the theologians in the process of creation; in order to create something, 
Allah (lb5 5 ila: must have Knowledge of it; then He must have the Desire to Create that 
thing; thirdly, He must have the Power to bring it in to existence. Hazrat Aziz ibn Muhammad 
Nasafi le ai! Guas (13th Century CE) follows the standard explanation of the theologians that 
there are seven attributes of essence (Sifat-e-Dhat) the seven are life, knowledge, desire, power, 
speaking, hearing and seeing. Of course, Allah ji 5 4iu's Attributes are infinite, but apart 
from the foregoing seven, they are all attributes of acts. In this station, creation is seen as a 
process whereby Allah Ji ; ila: makes something existent from non-existence, in other 
words, it is an interpretation reflecting the idea of creatio ex nihilo. This is the meaning behind 
making something exist (hast gardanid) from nonexistence (nisti) and this position is reflected in 
a small sentence "Allah  Jti 5 ails: was and nothing else was," which is in fact a Hadith 
Mubariq. Creation from nothing typically taken by Hazrat Aziz ibn Muhammad Nasafi 1) Cua 
_— as the belief of the People of the Holy Law (ahl-e-Shari’at), (who are called the 'Ulama' in 
other words): Imagination and the Divine Presences: Mulk and Malakut are Quranic terms. The 
term Jabarut does not appear in the Koran although one finds it in a Hadith which states: "Glory 
to He of the Jabarut and Malakut and Majesty (al-Kubriya) and Greatness (al-Azma)." Thus, the 
use of the term Jabarut enters the Islamic vocabulary at an early stage, but its meaning as a 
technical term in not entirely clear. Some scholars have not been able to see a difference between 
Malakut and Jabarut in the works of early Islamic philosophers such as Hazrat al-Farabi i! Cuaa 

ae and Hazrat Ibn Sina —le 41) Cus», However, it has suggested that Ibn Sina's system 
differentiates between Malakut and Jabarut, the former being the realm of intellectual, realities 
(or disembodied intellects) and the latter being the realm of symbols that affect the imagination, 
which is the realm in which Hazrat Ibn Sina -le «il Gua locates the celestial souls. A 
contemporary of Hazrat Ibn Sina le ail Gas was Hazrat Abu Talib al-Makki le ai) Guana (d, 
998 AH) who also makes a clear distinction between Mulk, Malakut and Jabarut in his work 
entitled Qut al-qulub. Mulk is witnessed by intellectual light; Malakut which is the next world, is 
witnessed by the light of faith; the Majesty (al-'izza) which is the (Divine) Attributes, is 
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witnessed by the light of certainty;'° and Jabarut, which is the Unity (alwahidaniyya) is 


witnessed by the light of Gnosis. Hazrat Abu Hamid Ghazali Ale 41) “ua. was familiar with the 
works of both Hazrat Ibn Sina Ale 41) eas and Hazrat Makki —le ai) uaa, Within his works 
there are many references to Jabarut which is portrayed in two main ways. The first is found in 
his Durra in which the lowest world is Mulk, then Malakut and the highest world is Jabarut. 
Mulk pertains to "Adam and his posterity," Malakut pertains to the classes of angels and Jinn, 
while Jabarut pertains to the elect among the angels. The elect of the angels are the Cherubs, the 
bearers of Allah's jt s 4ilax: Throne and the chamberlains of the Allah ti 5 dla, 

This ranking appears in treatises of other Sufis, such as the author of Tabsirat al 
Mubtadi', who is thought to be Hazrat Sadr al-Din Qunawi -le ai) Gas, Hazrat Aziz ibn 
Muhammad Nasafi le i) 4. copied several passages from this work in his Maqsad-i Aqsa, 
some of which are discussions related to the existents of Malakut (Mawjudat-i Malakuti). Hazrat 
Aziz ibn Muhammad Nasafi ~le 4il Cua. describes various kinds of existents. The first are those 
who pay no attention to the world of the creatures and these are the "Enraptured Angels." 

Another kind who also are not concerned with the world of bodies and who continually 
contemplate Allah (li 5 ala» are the door-keepers of the Divinity (hijab bargah-i uluhiyya) 
and they are also known as the Folk of Jabarut. A second kind of spiritual existent are those who 
order, govern and retain to this world and they are called 'Spirituals' piritless" (ruhaniyyan). 
Among these are the Folk of of Lower Malakut who are the guardians over minerals, plants and 
animals. The Jinn and Satan are included among the Folk of Lower Malakut. This particular 
ordering by Hazrat Aziz ibn Muhammad Nasafi le «il Gua resembles Hazrat Ghazali's 
hierarchy found in the Durra, but this system is not repeated in any of Hazrat Aziz ibn 
Muhammad Nasafi —le <i! Gvas's other works. The first chapter of Kitab-i Tanzil is much more 
representative of his discussions of Mulk, Malakut and Jabarut."' 

Returning to Hazrat Ghazali -le 41) Guas, his second way of portraying Jabarut owes 
more perhaps, to the systems of Hazrat Ibn Sina —le <i) Gas and Hazrat Makki le ai! Gua that 
were described previously. In this second ordering of the three worlds, Jabarut is a unity of Mulk 
and Malakut within man but it is not the origin of Mulk and Malakut as in Hazrat Aziz ibn 
Muhammad Nasafi's —le 4) uaa system. Hazrat Ghazali's —le 40) as Jabarut in fact prefigures 
the discussions of the imagination that became one of the predominant features in many of the 
Sufi works of the Wujudi School. For Hazrat Ghazali -le ai) Guas, Mulk is the world of sense 
perception and Malakut is the invisible world. "The realm of the world of Jabarut lies between 
the two worlds; partly it may become visible in the world of Mulk, partly it is related to the 
eternal Power and belongs to the world of Malakut." 

In other words, Malakut is a realm which cannot be witnessed by the physical eye; 
however, that which pertains to Malakut, such as spirits and angels, takes a form within the 
imagination. In this way Malakut and Mulk combine, resulting in Jabarut. Hazrat Ghazali «> 
ae 4 explains: "Now the world of Jabarut between that of Mulk and Malakut, resembles a ship 
which is moving between the beach and the water; it has neither the utter fluxity of the water nor 
the utter stability and fixedness of the beach. Everyone who walks on the earth walks in the 
world of Mulk and of sensual apperception. And when he has sufficient power to sail on a ship, 
he is as one who walks in the world of Jabarut. And when he has reached such a stage that he 
can walk on the water without a ship, he walks in the Malakut without sinking." This is the 
imaginal world which was described and developed in the course of Sufism. Hazrat Ghazali's 
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ale ail Guanes ranking of Jabarut as the realm where one can understand spiritual realities through 
a mental form was also explained by Hazrat 'Ayn al-Qudat Hamadani le i) Cua (d. 1132 CE). 
For Hazrat 'Ayn al-Qudat Ale 4i| Cus, it is intelligence which acts as a broker between the brain 
and the heart, enabling spiritual realities to become embodied. "Now, know that my brain 
(damagh) would not understand the discourses of my heart if my intelligence (agl) were not 
between the two. The brain pertains to the realm of Mulk, the heart pertains to the realm of 
Malakut and intelligence pertains to the realm of Jabarut. Know that intelligence is the 
interpreter that understands both the tongue of the Malakuti heart and also the tongue of the 
Mulki brain." Another Sufi who had much to say about this imaginal world was Hazrat Shaikh 
Shihab al-Din Yahya Suhrawardi —le i) Guas (d. 1191 CE). According to his Oriental 
Theosophy (hikmat al-ishraq), there are several worlds, the highest of which is the Light of 
Lights. From this emanates one Victoria Light (gahir) which is referred to under the Mazdean 
name 'Bahman.' From Bahman, innumerable lights, independent of material bodies are emanated 
and this, according to Corbin, is the world of Jabarut. Then from this world of Jabarut, two 
groups of substances of light are emanated which may be perceived by humans. The first are 
luminous suspended forms (al-suwar al-mu'allaqa al-mustanira) and is also known as the 
imaginal world (‘alam al khayal). 

The second are dark suspended forms (al-suwar al-mu'allaqa al-zulmaniyya) which 
include evil spirits and Satans. Corbin calls these last two categories together the world of 
Malakut. 

Hazrat Aziz ibn Muhammad Nasafi's Ale 41) Cas portrayal of Jabarut is much closer to 
Hazrat Suhrawardi's —le i) Cua interpretation than those of Hazrat Ibn Sina Ale ai) uaa, Hazrat 
Ghazali —le «i) Guess or Hazrat 'Ayn al-Qudat le «il Gas, Since they understood it as the 
imaginal world. The reality of the imaginal world was discussed in more detail from the 
thirteenth century onwards by Sufis of the Wujudi school. In many ways Hazrat Aziz ibn 
Muhammad Nasafi -l «i! Gua was influenced by this school, however, his works do not 
discuss the imaginal world in the same manner or detail as Hazrat Ibn ‘Arabi -le ai! Cua or 
Hazrat Sadr al-Din Qunawi —le 4) Guas, Hazrat Aziz ibn Muhammad Nasafi “le ai) Guas's most 
detailed ontological hierarchy posits four levels which are Allah 3 5 4ilaxs, Jabarut, Malakut 
and Mulk, omitting the world of imagination from his order. This is not the case with the leading 
members of the Wujudi School who include the imaginal world within their ontological 
hierarchy which contains five (and sometimes six) levels of existence. With a lack of a detailed 
discussion about the imaginal world in Hazrat Aziz ibn Muhammad Nasafi's Ale ail Cuas 
theosophy, it is perhaps inevitable that his works are not as sophisticated as those by Sufis such 
as Hazrat Ibn 'Arabi —le 41) Gas, Hazrat Sadr al-Din Qunawi le «il Gas, Hazrat Sa'id al-Din 
Farghani le ai) Cas (d.1300 CE), Hazrat Mu'ayyid al-Din al- Jandi Ale 4) Cua. (d.1300 CE), 
Hazrat Kamal al-Din Abd al-Razzaq Kashani —le ai) Gas (d. 1329 CE) and Hazrat Sharaf al-Din 
Dawud al-Qaysari —le ail Guar (d. 1350 CE). 

In order to elucidate Hazrat Aziz ibn Muhammad Nasafi Ale 4) a.'s position visa- vis 
the Wujudi School, it is useful to relate his ‘four seas' from his Magsad-i aqsa. Hazrat Aziz ibn 
Muhammad Nasafi —le 4) Guan's 'four seas' will be briefly analyzed (it is not necessary to 
examine them in detail because the four levels of existence have already been discussed). ie 

In the final two chapters of Magsad-i-Aqsa, the topic of discussion is 'the four seas,’ 
which are "the invisible, invisible, invisible world," Jabarut, Malakut and Mulk. The first of 
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these is Allah's .j4 5 4ilaus Essence which is an infinite, non-delimited light and is a sea without 
end and without shore. This Essence is explained with reference to the Hadith: "I was a hidden 
treasure and I desired to be known." Since it desired to be known, the first Essence made itself a 
mirror and this is the second sea (which is the mirror in potentiality). The second sea acts as an 
itermediary between the tanzib first sea and the third and fourth seas. This second sea is the 
world of Jabarut and is called by other names including the Attributed Spirit (ruh-i idafi), the 
Hazrat Muhammadan ya Spirit, the Greatest Light and the Hazrat Muhammadan A4yat Light, 
and it is also an infinite and nondelimited light and a sea without end and without shore. 

"It encompasses the world, and there is not one particle in the world which the Attributed 
Spirit is not with and which it does not encompass and about which it is not aware. It is the life 
of the world and of the creatures of the world and it is the governor of the world and of the 
creatures, it is the master (mutasarrij) in its world and it governs the world. Its task is 
existentiating (ijad), annihilation (i'dam), reviving (ihya), putting to death (imatat), honouring 
(i'zaz) and holding in contempt (idhlaf). The reason that Hazrat Aziz ibn Muhammad Nasafi 
zc ail uaa gives the name Jabarut to this particular level may be found in the etymology of the 
word. Jabarut is not found in the Koran although the derived name al-Jabbar (the All- 
Compeller) appears in the Holy Quran 59:23. So, the things in Jabarut are those which are fixed 
and which cannot change their nature or quality. In other words, they are determined or 
compelled (Jabr) in their state from eternity. Hazrat Aziz ibn Muhammad Nasafi le ai) Cuas 
describes the Attributed Spirit (or Jabarut) as a seed, which contains Mulk and Malakut (the third 
and fourth seas). A seed has the potential to existentiate a plant and it also has a set limit for a 
plant's life, for a seed contains everything which has the potential to be manifested, from the 
stalk, to the leaves and petals. The second sea is also described as a pen: "The ink-pot (nun), by 
the pen and what they are writing. Nun is an expression for the first sea because 'I was a hidden 
treasure and I desired to be known,’ and the pen is an expression for the second sea because 'the 
first thing Allah jt5 5 4ilkx created was intelligence’ and 'what they are writing’ is an 
expression for the third and fourth seas and they are continually writing and the three kinds of 
children were and are created from their writing and the three kinds of children are words and 
they are not repeated, rather, there is no end as the Most High said, ‘Say: if the sea were ink for 
the words of my Lord, sooner would the sea be exhausted than would the words of my Lord, 
even if we added another sea like it for its aid’." 

The words are existent in the pen in an undifferentiated mode and when the pen splits 
them into the third and fourth seas, it is able to compose them in a differentiated mode. Aside 
from Hazrat Aziz ibn Muhammad Nasafi's le 4i) Cas four seas, there is a discussion in 
Magsad-i Aqsa of another level of existence which other Sufis of the Wujudi school consider a 
Divine presence. This is the Perfect Man. Hazrat Aziz ibn Muhammad Nasafi Ae ail Cuas 
frequently refers to the afore-mentioned Hadith that: "I was a hidden treasure and I desired to be 
known"."° 

He explains how Mulk and Malakut are combined together in humanity, for all existents 
are compounds of light and darkness. Each compound has its nature (its spiritual dimension) and 
its body (its sensory dimension). These two are mixed together and need to be separated, a 
process which is started through eating pure food. The process leads from the stomach through 
the liver and to the brain where the attributes of light can be manifested. According to Hazrat 
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Aziz ibn Muhammad Nasafi le ai) Gas, animals and humans are constantly performing this 
‘alchemy,’ but the Perfect Man takes this alchemy to the limit. 

The Perfect Man is Allah's (3 5 4itxx« perfect mirror: "The answer that he Truth Most 
High gave to Hazrat David (Peace be upon him) that "I was a hidden treasure and I loved to be 
known," becomes apparent and recognized here. He Sees His Own Glory and He Witnesses His 
Own Attributes, Names, Works and Wisdom." So, within one chapter of Maqsad-i Aqsa, Hazrat 
Aziz ibn Muhammad Nasafi —le 41) a3 discusses the ontological hierarchy of the four seas and 
the Perfect Man who comprehends them all. 

Turning now to Hazrat Sa'id al-Din Farghani's le «i! Cua Divine Presences, the first 
thing to note is that he speaks of six levels rather than five levels. His first level is that of Allah 
clei ; Atlas in His tanzih nature, which is called ahadiyya or Exclusive Unity. This is the level 
beyond man's conception, and it is Hazrat Aziz ibn Muhammad Nasafi's Ale «i! Gas "invisible, 
invisible, invisible world." The second level is that of Inclusive Oneness (wahidhya) which is 
another expression for Allah ji 5 4s» as Creator, The Source of all things. Who has 
Knowledge of all things and can Bestow Existence upon them. This is the world of immutable 
entities, or in Hazrat Aziz ibn Muhammad Nasafi's —le 41) “a. terminology, the Jabarut. Once 
Allah (5 5; iu: Bestows Existence upon His Knowledge, there are three modes or levels in 
which they are the loci of manifestation. The first is the spiritual world, or the level of intelligible 
things; the second is the sensory world, or level of sense perception; third is the level of 
imagination where spirits are corporealized and bodies are spiritualized. The last level is that of 
the all encompassing Perfect Man, who comprehends all the prior levels. 

Hazrat Aziz ibn Muhammad Nasafi -—le «il Cus does not use the terminology of the 
divine presences although the predominant theme in his theosophy is the hierarchical nature of 
existence. His four main levels and the Perfect Man accord with Hazrat Farghani's —le ai) Cuas 
ahadiyya, wahidiyya, spiritual and sensory worlds and Perfect Man. That Hazrat Aziz ibn 
Muhammad Nasafi —le «i! Cua. did not include detailed discussions in his works of the central 
concept of the imaginal world is quite surprising given the fact that he explains the other man 
aspects of Wujudi theosophy (albeit in a summarized manner). The significance of this omission 
becomes clear when Hazrat Aziz ibn Muhammad Nasafi Ae <i! Ga.'s explanation of what 
happens to the soul after death is compared with the descriptions given by Hazrat Ibn 'Arabi 
Ze ail Guas and other Sufis of the Wujudi School. Attaining Knowledge: Hazrat 'Ayn al-Qudat 
Hamadani le 40) Cua. (d. 1131 CE) claimed the idea of the equi-distance of all things from their 
ultimate ontological Source in terms of knowledge (or ma iyyat, witness') to be his own. This 
understanding of Allah's (je 5 Aix proximity reflects the Quranic verse which states that Allah 
celled 5 4ilaxs is with man wherever he is, but the practical reality is that man is negligent and he 
forgets this 'withness,' so he must strive to acquire such knowledge and once attained, keep it in 
mind constantly. By Hazrat Aziz ibn Muhammad Nasafi's -le ai! uaa area, the idea of 
‘withness’ expressed in terms of knowledge had become common in Sufi circles, Hazrat Aziz 
ibn Muhammad Nasafi —le 41) “4a. makes a distinction between the groups which reflects the 
well-known Hadith of Hazrat Gabriel, in which Hazrat Muhammad ist divides Islam into three 
stages, the first stage is submission (ihsan). According to this Hadith, submission is performing 
the five pillars of Islam: bearing witness that there is no Allah tb 54ilaus but Allah Qt 5 4ilaus 
and Hazrat Muhammad Alset is His messenger, reciting the ritual prayer (salat), paying the alms 
tax, fasting during Ramadan and making the pilgrimage to Mecca. Faith is having faith in Allah 
clei; sila, His Angels, His Books, His Messengers, the Last Day and the measuring out 
(qadar). Excellence means worshipping Allah ji ; ila» as if you see Him, for even if you do 


not see Him, He sees you. Submission pertains merely to practice, and is the lowest in the 
hierarchy because people may practice Islam even if they do not want to. There are many reasons 
for performing actions, ranging from the economic to social, so even a hypocrite (munafiq) can 
submit to Allah <j 5 ila and the five pillars of Islam. Faith is a stage above practice because 
the person with faith undertakes submission through sincerity. The relationship between practice 
and faith can be described in Quranic terms as the Manifest (zahir) and the Non-Manifest (batin). 
Above faith is excellence, and this is the highest degree in the Hadith of Hazrat Gabriel because 
excellence involves a degree of insight or Gnosis which faith does not encompass. For Hazrat 
Aziz ibn Muhammad Nasafi -le «il Gas, the 'Ulama' have submission, the Philosophers have 
faith and the People of Unity have excellence (ihsan). The differences between submission, faith 
and excellence may also be clarified through another Hadith which Hazrat Aziz ibn Muhammad 
Nasafi le ai! Cas quotes on numerous occasions: "The Holy Law (Shari’at) is my words, the 
Path (Tariqat) is my works and the Reality (Haqiqat) is my states." Hazrat Aziz ibn Muhammad 
Nasafi -le <i) Cuas reworks this Hadith and states that the Perfect Man has four things: good 
words, good works, noble character traits (akhlaq) and Gnosis (ma'rifat). Good words and works 
pertain to the Holy Law, the character traits pertain to the Path, and Gnosis pertains to the 
Reality. Gnosis is the ability to see things as they are, to see the essences (as far as it is possible) 
of oneself and Allah ji ; 4ilaxs, whereas having the appropriate character traits or being sincere 
does not necessarily mean that one can see things as they are. When the wayfarer's body 
becomes glass-like (ujaji), extremely translucent and reflective through ascetic discipline and 
spiritual effort, he sees things that others cannot see, he hears things that others do not do. When 
it occurs in this way, the way-farer sees the whole of his self as light and he cannot distinguish 
the light from the glass or the glass from the light.'* 

Hazrat Rumi le 4) Cas was the first Sufi in the Muslim world who developed the 
theory of spiritual evolution. According to him, the universe is merely an external form of One 
Reality. Allah (Jt 5 4ilaus says: "I produced the mirror whose face is the soul and whose back is 
the universe." Nothing is dead; even matter is spiritual and alive. “Aab o Aatish, Baad o Khaak, 
Ba Mun o Tu Murdahand, Ba Haqq Zindahand.” The air, earth and fire, the created beings, are 
dead for me and thee but they are alive in reality. Humans appear in their present form, starting 
from matter or the lowest form of existence and after passing through a number of stages in the 
realms of minerals, plants and animals. The same one spiritual capaciousness disappears at one 
plane and reappears at the next higher plane in a more developed form. The process of evolution 
is not complete even at the stage of humanity. Humans will also disappear from the scene, giving 
way to angels. The angels, in turn, will further lead to another new species. The process of 
evolution will end with the disappearance of all these species and with the appearance of the 
Divine Being. Thus, evolution starts from Divinity and ends with Divinity, proceeding in a 
circular movement. In Diwan-i Shams-i Tabiz, Hazrat Rumi -le i) Guaa says: "From that time 
when you came into the world of created beings, a ladder was set before you, so that you might 
pass out of it. At first you were inanimate, then you became a plant: afterwards you were 
changed into an animal: why should this be hidden from you? At last you became human, 
possessed of knowledge, intelligence and faith. See how that body has become perfect, which 
was at first an atom from the dust-heap. When you have made your journey from human without 
question you will become an angel. Then you will have finished with this world and your place 
will be in the heavens. Be changed also from the station of an angel: pass into that mighty deep: 
so that the one drop, which is yourself, may become a sea which would hold a hundred seas of 
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‘Emaan. Give up this polytheism of yours, say: ‘Allah (j4 s 4ilaus is One' with your whole heart 
and soul. If your body has become old, why grieve when your spirit is young?" 

In his Mathnavi, Hazrat Rumi -l «i! Gua. presents almost the same concept of the 
evolution of soul. During the process of evolution, the soul goes upwards and adopts a new and 
higher form, having disappeared at the earlier plane. "I died in the form of mineral and emerged 
in the form of plant and then I passed away from the plant life and assumed the form of animal. 
Being dead in the animal world I appeared in the form of the human being. Hence, why should I 
be afraid of becoming less through the process of decomposition? Now, at the next stage, I shall 
get rid of this garb of humanity in order to secure the wings of angels. Then again, I will sacrifice 
my angelhood to assume a new form which I cannot apprehend. At the end, I shall become non- 
existent since it was non-existence which proclaimed through the Divine organ: 'Unto Him we 
shall return'." The cosmos is also an outcome of the process of spiritual evolution. "One 
Substance was boiled and it appeared in the form of water. When it foamed its foam became 
earth and from its smoke appeared heavens." 

The universe thus sprang out of the One Divine Source and creation means manifestation 
of Allah .Jb4 ; 4ilss, The whole process of evolution is based on the axiom of ‘will to live’. 
Forms of matter, plant, animal, man and angel pass away and appear because of the latent 
impulse of emergence. Evolution proceeds on a teleological basis. Such a scheme of evolution 
brings to our mind the systems of evolution of Darwin and Spencer, developed from a scientific 
standpoint. Hazrat Rumi's —le 41) Gua views concerning evolution undoubtedly provided an 
impetus to Leibnitz who developed the philosophy of Spiritual Evolution systematically in the 
second half of seventeenth century. The real driving force behind the evolutionary changes is 
love. It is because of their love for gaining a higher form that species disappear and then emerge 
with greater force. Love is the source of life; moves the cosmos and brings changes within it. 
"By love bitter things are made sweet: copper turns into gold. By love, the sediment becomes 
clear: by love torments removed. By love the dead is made to live: by love the sovereign is made 
a slave. This love also is the fruit of knowledge: when did folly sit on a throne like this?— The 
faith of love is separated from all religion: for lovers faith and religion are Allah (ji 5 4ilaus," 
This implies that love makes the ego conscious about its upward movement and its spiritual 
perfection and thus, takes it to a higher plane. For Hazrat Rumi —le ai! Gua , creation implies 
spiritual fall of Godhead and a distance from the Beloved. The spiritual progress of the soul 
implies her attempt to return to its abode from which it appeared and love is the means through 
which the goal is reached.’ 

Hazrat Rumi le ai! Cuan distinguished between the Transcendent Self (Ego) and the 
‘empirical self. The Ego is the Pure Self whereas the empirical self is the carnal or the unreal self. 
Those who are ignorant and do not possess 'Ma'rifa’ or Gnosis, fail to distinguish between the 
higher and the lower self. "O thou, who is stranger to thy true self, thou should not recognize 
others with thy real self. Thou stopest at every form thou assumest and sayest 'I am this’. But, by 
Allah (43 5s «ilaxs, thou art not that" The Ego is a Divine Spark which is undoubtedly one and 
the same in the entire region of humanity. Spiritually, all the ‘selves’ are identical with one 
another. "When thou seest two friends out of the many, they will appear as one as well as three 
hundred thousand. The distinction lies in the animal soul; the human soul is only one." "Thou art 
limited to space but thy essence is beyond space. Close the chapter of the unreal self and open 
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the other one. This world of space has been created from spacelessness and it is from the 
boundless space that this world came into being." 

The empirical self is limited to the category of time but the Ego transcends this limitation. 
"Thy imagination is related to the past and the future. When it becomes free from these two 
limits, the riddle is solved." The Pure Self passes beyond the limit of time because time is the 
cause of change. "All changes are the creation of time; one who transcends time transcends every 
change." Allah (Jb5 ; sila. is the Spiritual Organism whose every unit develops and maintains 
its individual status only when it participates in the whole. One part of the 'One Spiritual Whole’ 
is nothing if it is not linked with it. Humans can retain their individuality only when they regard 
themselves as an element of the Spiritual Whole. "The part being separated from the Whole 
becomes useless. The limb cut away from the body becomes lifeless. Unless it is connected to 
the Whole once again, it is non-extent and remains deprived of life." As a part of the divine Unit, 
humans not only retain their self, they also work as a medium for the expression of One Divine 
Being. "O Thou Whose Essence is hidden, while Thy gifts are manifest. Thou art like The Water, 
while we are like the mill-stone: Thou art as The Wind and we as the dust. The Wind is 
concealed and the dust it produces is manifest, to all. Thou art The Spring, we are like a garden 
fresh and fair: the spring is not seen, but its gifts are evident. Thou art as The Spirit, we are as the 
hand and foot: the grasping and loosing of the hand are by the Will of The Spirit. Thou art like 
The Reason, we like the tongue: the tongue takes its power to speak from The Reason. Thou art 
as Joy and we as laughter, for the result of Joy is our laughter. All our actions are a profession of 
faith, for they bear witness to the Glory of the Everlasting Allah j4 5 ila," The human soul is 
Divine in essence. It grieves for its painful separation from its original source, i.e.. Divine Being. 
The soul craves for an early union with Allah _j' ; 4ilsus and passes the various stages of 
Tariga' or the Divine Journey. According to Hazrat Rumi -le ai) Guas, the soul enjoys the 
spiritual state of 'Baga'’, i.e., the subsistence in Allah (ji 5 4a after realization of the stage of 
'Fana’, or the soul's passing-away in Allah jt ; ailaxs, In 'Bagqa' the soul persists and moves in 
Allah jt ; slau, Apparently, such a state of the Sufi seems to be a paradox, but Hazrat Rumi 
zc ai! uaa has explained this peculiar state of the soul in a number of ways. According to him, 
the soul of the Sufi retains its spiritual status which seems to be lost in the Universal Soul like 
the stars which exist in daytime though they are invisible to the human eye because of the 
brightness of the sun. Again, as the iron embraces only the qualities of fire and does not become 
fire, the soul retains its individuality in spite of its having realized the Divine character. Further, 
as the organs of the body possess their independent status though they do not have any voice due 
to the control of the mind over them, the soul maintains its individuality though it lives and 
moves within the Divine Soul. 

Hazrat Rumi Ale 4) Guas probably followed Hazrat Ibn al-'Arabi le ai! Guas in his 
doctrine of the Perfect Man. The Perfect Man is Logos or the First Intelligence. He is the image 
or copy of Allah <j 5 sila and enjoys the status of the highest rank in the series of creation. 
He possesses all the Divine qualities and rejoices in the life of Divinity. He is the omnipotent and 
the omniscient being. His will is the will of Allah j4 ; sila, Hence, he is to be considered as 
the 'Khalifa' or the Vicegerent who rules over the rest of the creation. He is the ‘Qutb’ or the Pole 
of the Universe. As a Perfect or Deified being, he is a connecting link between Allah Jt5 5 4ilaus 
and His creation. His heart is ‘Arsh’ (the throne of Allah .1b4 5 4ilss+) and his reason is 'Qalam' 
(the Pen of Allah (ji 5 ils), The Perfect Man is the goal towards which all the creation 
moves. He can be known through 'Kashf, i.e., revelation because reason is imperfect. Hazrat 
Rumi le ai! ua. considers him to be the Prophet or the true saint. 


The Quran differentiates between the Prophet and the saint on two basic issues. Firstly, 
no Prophethood is possible after the Holy Prophet Mohammad iss and this is not the case with 
the saint. Secondly, the Prophet has been granted Divine qualities by Allah jk 5 4itax whereas 
the saint does not enjoy such a privilege; the saint is still on way to the attainment of spiritual 
perfection. 

Love of Allah 15 ; sila is the only means of the Sufi's return to his eternal destination 
of al-Haqq' and his conversion into the Perfect Man. Love discloses the secrets of Reality and it 
is through love that the mystic's soul seeks perfect identity with Allah }3 ; 4ila.», Besides, love 
is a great unifying force in religion. The lovers of Allah (J4 5 4a» seek unity and harmony 
among different beliefs and creeds. Hazrat Rumi —le ai) Gua. recommended a life of action and 
taught that Allah J: ; 4ilaxs loves those who live an active life. He grants perfect freedom to 
man in his actions. Man is free to choose between light and darkness, heaven and hell and good 
and evil. However, his deeds are to be evaluated from the standpoint of reward and punishment. 
Hazrat Rumi le ai! Cua. regards good and evil as relative terms. Evil does not exist by itself; it 
is only the negation of good and it is on account of the evil that the good can be of any forth. Evil 
may be considered as the sole inspiring force behind man's spiritual evolution and it loses its 
worth when he reaches the stage of the Perfect Man. Love, as we have remarked already, two 
lines of intellectual and moral and spiritual development running their course independently for 
more than a millennium had converged in Hellenized Christianity, of which the first 
unmistakable evidence is the Gospel of John which identified Hazrat Jesus aly 4 with Logos. 
But after this amalgamation the distinctive features of the message of Hazrat Jesus alu 4¢ were 
not lost and remained recognizably different. Hazrat Jesus alu 4 identified Allah tk5 ; 4iau 
with love, while Hellenism had made reason the ground of reality. Islam too was an heir to 
Israelite prophetic outlook and grappled what the Hellenistic thought incorporating some of its 
elements and repudiating others which were antagonistic to the fundamentals of its ideology. 
Islam attempted synthesis of reason, love and law and an integration of the higher and the lower 
aspects, not sacrificing the lower and annihilating it altogether but transmuting the lower into the 
higher. It means surrender to the will of Allah (ji s ails: which is not a passive attitude of 
submission but a continued volitional effort to attune oneself to eternal realities of which the 
focus is Allah 3 ; 4ilaxs, Whatever Islam took over as its heritage, it transformed it in the 
process of synthesis and assimilation, until the product became qualitatively different. In the 
opening chapter of the Quran we find Allah (ji s sila neither as the self-thinking thought of 
Aristotle nor the top point of the Platonic pyramid of ideas but a Conscious and Eternally 
Creative Will. The basis Attributes of Allah Jt3 5 4ita. given in this Surah are: 

(1) Rabb al- 'Alameen (the Nourisher of all realms and beings), 

(2) Rahman and Raheem (Creative Love and Forgiving Love) and 

(3) Malik e Yaum al-Deen (the Master of the Day of Judgment). 

We see here that love is prior to law and justice and hence is more basic to the nature of 
Allah .jb5 ; ails» who is the Ultimate Reality. The Western critics of Islam are wont to take 
original Islam as concerned more with unconditional obedience to the revealed Will of Allah 

colli, sila than with an attitude of love towards Him. They forget that this obedience is to be 
rendered to a being who is essentially a Lover; as Rahman, He Creates out of Love, as Rabb He 
Sustains out of Love and as Rahim He Forgives out of Love. It is a misrepresentation of Islam to 
assert that the concept of love is foreign to it and was adopted from Christianity and philosophies 
of Sufis and mystical metaphysicians. The fact is that what mystics and thinkers like Hazrat 
Rumi le ai! ua did was to elaborate the meaning of love, not only making it basic to religious 


and ethical life but giving it a cosmic significance as a creative, ameliorative and evolutionary 
urge in all creatures and at all strata of existence. It is stated in the Quran that Allah (jk 5 4ilau 
has enjoined love (Rahmah) on Himself and that it encompasses everything.’° 


The Hierarchy of Visions and Colors: 

When mystics strive towards Allah .Jt5 ; 4ilaus, they produce the light of recollection 
within themselves, and see various colors according to their degree of advancement. As they 
progresses through the hierarchy of seven subtle substances, the flow of light increases as does 
the purity of its colors." These colors and visions are displayed to them by Allah Jt3 ; ailau in 
accordance with His saying: "Out of them come pearls and coral" (55:22). The pearls are the 
lights of the mysteries of the inmost being (al-asrar as'siri) which are extracted from the 
celestial ocean, while the corral, which is brought forth from the lower sea, contitutes the fires of 
the love of the heart." 

The colors that appear to the mystic in the beginning are from the Realm of Sovereignty, 
constituting the colors of the mystical states. The lights that shine in the heart of the mystic in the 
intermediate stage are the lights of the Realm of Omnipotence. The secrets which descend upon 
the subtle substance of I-ness and manifest themselves to the inmost being are from the Realm of 
Divinity. In light of the nature of these manifestations, it must be understood that the visions 
witnessed in the mystical state are not outside the human being but exist within the kingdom of 
the soul." The mystic must traverse the climes of the seven hierarchial subtle substances of the 
mystical body as part of the journey culminating in the attainment of divine knowledge. In this 
journey the mystic must remove a succession of curtains, each of the seven climes having a 
curtain consisting of ten thousand veils, and having a color specific to it. In describing these 
curtains and veils and the means of their removal, Hazrat Simnani — «| as. emphasizes the fact 
that it is the mystic who is veiled by them, not Allah ji 5 ail, since nothing can veil Allah 
polled 5 atlas," 

The first curtain is that of the physical realm or of Satan and is dark and turbid. The 
second is that of the soul and is blue on the outside and green on the inside. The third curtain is 
of the unseen of the heart and is red or ruby colored. After this comes the white and very fine 
curtain of the unseen of the inmost being and then the yellow one of the spirit. These are 
followed by the veil of the unseen of the mystery, which is of a luminescent black of the utmost 
clarity. The final curtain is of the Hiddenmost-Hidden, coresponding to the realm of the subtle 
substance of the real.” This curtain is described either as being green, or else as being pure light 
and having no color on account of its extreme purity, brilliance, subtlety, grandeur and majesty.” 
After the removal of these seven curtains consisting of seventy thousand veils, the mystic 
reaches the greatest veil (hijab-i-kibriya'’). At this stage one must “place one’s head in humility 
on the threshold of supplication" so that one may be overcome by a mystical experience 
(Jadhba) from the Divine realm and be transported to the Divine presence." 

Hazrat Simnani — «i ss: devoted an entire treatise to the description of the colors and 
visionary experiences which the mystics undergo in their quest for perfection. Known as the 
Risala-i-Nuriyya or Risalat al‘-Anwar, this treatise is both poetic and allegorical. The Risala-i- 
Nuriyya systematically and exhaustively conveys the most salient features of visionary mystical 
experience encountered along the Sufi path. 

When the mystic turns their faces (from the visible dimension of the physical realm) they 
should also turn away from the visible dimension of the spiritual realm and face the invisible of 
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the spiritual realm. The first curtain that appears before them is turbid until they strike the stone 
of their heart with the flint of the credal forrmula "La Ilaha Illa Allah" Suddenly, the hidden fire 
which is placed in them becomes apparent, and they stands in the fireship of the soul (harraqa-i- 
nafs). They feed from this hidden fire with the firewood of the body untill it becomes ignited and 
that turbid curtain is transformed to dark blue. 

Subsequently the light of the heart appears, the curtain of which is ruby red. Upon seeing 
this light the individual experiences a great mystical ‘taste’ in the heart and obtains permanence 
on the path." Sometimes, in the early stages of purifying the heart, the mystic sees the tablet of 
the heart blackened with different patterns (nuqush), then they see that it has been wiped clean 
and purified of these images.After this they observe it completely covered with the word "Allalh 
isle’ 5 Atlan"; then the tablet is polished clean and only the singular name of Allah (tb5 s 4ilxuu- 
"Allah (lb3 ; ilu" - remains. After this they see that this name is written with an ink of red 
light, then with white light and then with green. Finally they see a tablet of light which has 
neither color nor images upon it. At that very instant, the images [nuqush] of direct knowledge of 
the Divine (al-‘ilm al-Laduni) appear upon it. This constitutes the stage of the unveiling of secret 
knowledge! After this stage the light of the inmost being shines forth, the curtain of which is 
white. In this stage they acquire knowledge of the delight of unveiling. This is followed by the 
light of the spirit which shines forth with an extremely pleasing yellow color. The lower soul is 
weakened and the heart strengthened by seeing it. After this the light of the mystery, to which the 
Holy Spirit is a reference, is manifested. Its curtain is of such a pure and awesome blacksess that 
the mystic is annihilated by the fear of seeing it." The water of eternal life is arrayed in this 
darkness. Whoever give thimselves a cup of the luminescence of the light of the Holy Prophet 
Aussand remain in the shadow of obedience to him, like Hazrat Khidr lu «J¢that person reaches 
the spring of the water of life which is the source of the lights of the attributes. There they drink 
a cupful of love from the heavenly river of Grace, and becomes deserving of that which the Lord, 
Most High, Manifests to them through the attributes of Beauty and Majesty.” When the subtle 
substance of mystery announces the coming of the subtle substance of the "real," the forces of 
the body and soul disbelieve it. This state appears to the mystic after they have traversed the veils 
of the substances of the body, soul, heart, inmost being and spirit, and have abided in their 
abodes (mawatin) until Allah 15 ; 4iisx.sends to them the subtle substance of mystery in order 
to lift them up from this stage and admit them into the realm of mystery The mystic must 
abandon all thei supererogatoty religious practices at the command of the guide in order to make 
transcending this level easier. The mystic should abandon physical activity and vocal 
recollection at this point, because physical activity is simply a means for reaching this state.” In 
addition to abandoning nonessential religious practices, the mystic must not incline towards the 
jewels that are placed in this darkness, but should travel with sincere steps and a strong heart. 
They must no fear any of the dreadful forms and sounds experienced so that the light of the 
mystery might become apparent from its potentiality in the invisible dimension. If this occurs, 
then fear is transformed into intimacy. When they has fulfilled the requirements of this stage, 
absolute light, which is a particular attribute of Allah .tb3 5 4is., is manifested." It is green in 
color, this greenness being a sign of the life of the tree of existence. The manifestation of 
absolute light (nur-i-mutlaq) is not possible except in paradise, when it is accompanied by 
certain effects. First the mystic experience thei own annihilation. After that they have 
experiences of eschatological events, such as standing on the boundary (barzakh), splitting of the 
sky; transformation of the earth; flying of the mountains; dispersal of the fixed stars; the changed 
rising of the sun and the mom; the dimming of the planets; judgment of accounts on the balance; 


traversing the path; being thrown into the abyss; and being lifted up by levels. When the mystics 
see these signs, they should know themselves to be in the eternal garden. Then they should pay 
complete attention to the Beauty of Allah's 15 ; 4x presence, not inclining to anything else, 
so that the Holy Essence (dhat-i-mugaddas) may be manifested illuminating the nature of 
everything that the mystic has seen before. The manifestation of the light of Allah (Ji s ail is 
yexalted above everything and has no similitude. The light of the mystery is manifested above 
the head and has no similtude in the visible realm and is such that it annihilates the mystic at the 
very onset of its manifestatiom in the terrifying darkness in which he is imprisoned. Other awful 
visions may be manifested, such as turbid, filthy waters in which they drown, or narrow, dark 
streets, and ruined, waste-filled palaces. Whenever the mystics triy to escape this desolation they 
are surrounded on all sides by high walls. They see hills of sand on which they walk with great 
difficulty, and deep, dark pits into which they fall. In this stage, dangerous beasts such as the 
snake, scorpion, lion, leopard, bear and boar become apparent and torment them." Escape from 
this state is dependent upon transcending the attributes of the soul which incites to evil. “To the 
degree that the mystic exchanges the darkness of the morsels of sensual delight for the purity of 
the morsels of truth, blameworthy attributes are transformed into praiseworthy ones, and the 
fearsome, detestable images described above are transformed into noble or pleasing ones, such as 
deer, and colorful, melodious birds. In order to realize this transformation, the mystic must 
comprehend the reality underlying the visions such as the scorpion, fire and rubble. Within these 
frightening, worldly forms there lie beautiful and positive things such as the reality of the 
heavenly nymph and of eternal life (hagaiq al-huriyya wa'l-Khuldiyya), as well as eternal 
blessings." After the mystic progresses further along the path, there comes a time when the 
animal forms are discarded and the human form is assumed. The seekers then see thimselves as 
the mystical traveler that they are; and suddenly the purity of the morsel of reality is greater, as is 
its beauty. The outward sign of the beauty of the invisible form in the visible realm is the good 
conduct of the mystic. After transcending this state, the dark, hidden personality of the human 
being becomes illuminated, and the mystic becomes light personified. At this stage the mystic 
ascends to the reality of the subtle substance of I-ness (lati ‘fah-i ana'iyyat) and the acquired body 
(badan-i-muktasab) abides with them eternally:” 
Annihilation and Resurrection: 

A significant feature of the mystical visionary journey described above is the experience 
wherein the individual is annihilated and is subsequently resurrected. Hazrat Simnani - 4) cus 
uses the terms “annihilation’ (fana) a series of annihilations and resurrections. 


Levels of Death and Resurrection 


Kind of Death Corresponding Resurrection 
The Promised Day Collective Resurrection 
(al-yawm al-maw ad) (al-qiyama al-‘demma ot al-kubra) 
Compulsory Death Intermediate Resurrection 
(al-mawt al-idtirari) (al-qiyama al-wusta) 
Voluntary Death Lesser Resurrection 
(al-mawt al-ikhtiyar|) (al-qiydma as-sughra) 













Inner levels 
of Death and 
Resurrection 


Resurrection of the Mystery (al-dzifa) 


Resurrection of the Spirit (al-wiagia) 


[stage of visionary experiences} 


Resurrection of the Inmost Being (ai-inigga) 


Resurrection of the Heart (as-sd'a) 


Resurrection of the Bodily Substance (al-qiydma) 


The Holy Quran refers to this plurality of resurrections through multiple terms such as al- 
qiyama, at-tamma, as-sakhkha, al-haqqa, al-ghashiya, as-sad and al-wagqid. These resurrections 
correspond to the hierarchic levels of the spiritual body. The first resurrection is that of the body 
which is referred to by the term al-giyama. This is followed by the resurrection of the heart (as- 
sa'a) and of the inmost being (al-haqqa).'’ The next resurrection is that of the spirit and is known 
as al-waqi'a] (the event). This is the level at which the most dramatic visionary experiences 
occur, as have been described above in some detail. Due to the power of this resurrection the 
mountains move and the earth shakes, and the gale winds of grace fan the fires of longing and 
love, making the waters of wisdom sink into the earth and thereby admitting the mystic to 
previously unknown knowledge.” The final resurrection is that of the mystery and is known as 
al-azifa. The intensity and dread of this experience are such that none other than Allah 5 lw 
csl4 can reveal it.' This is the resurrection which lies closest to the Divine Presence. The mystic 
attains the level of the subtle substance of the “real” after its occurrence and abides eternally in 
The Divine presence. 

Conclusion: 

Hazrat Simnani — «| as: was highly aware of the difficulties involved in following the 
mystical path. Not only did he warn his readers about the pitfalls they might encounter, but he 
also discussed the very real possibility that many people might lack the ability or resolve to 
complete this perilous journey. The difficulties one might encounter stem from two main 
sources, the overpowering nature of mystical experience, and the physical and spiritual demands 
of the path. These constitute the complementary facets of mystical experience which are 


'’ There is no resurrection of the soul because the lights and visions manifested at that level are not powerful enough 
to cause annihilation. 


generally described in Sufism as expansion (Bast) and contraction (Qabd). The former connotes 
the state of ease or expansion in which the mystic is released from the overpowering aspects of 
mystical experience, while the latter constitutes the sense of overpowering and constriction 
which frightens the mystic and tempts them to abandon the quest. Hazrat Simnani —r 4) a=. lays 
great emphasis on the importance of giving equal weight to these two states. The mystic should 
not be pleased with one of them and discouraged by the other, but rather should remain steadfast 
in recollection of Allah (ji ; sis in either event. At such times as they are contracted they 
should recall the non canonical Hadith, "The heart of the believer is held between two of Allah‘s 
csi’; Ailaxs fingers." They should realize that the state of contraction, like that of expansion, is 
from Allah 43 ails and should put complete trust in Him. This constitutes the eighth and 
final condition of seclusion, that of ceasing to raise objections to Allah jt 5 ila in Qabd and 
Bast, and being content with whatever happens. The second main source of difficulty on the 
mystical path is the lack of aptitude or resolve (Himma). If, for some reason, individuals do not 
attain the experience of mystical "taste" through recollection, they should attempt to reaffirm 
their commitment to the purpose of the exercise by declaring: ‘Indeed, I recollect Allah 5 hus 
sli for Allah's .1b5 ; 4ilaxs sake, not for mystical experience." They should also take comfort 
in the fact that even if they do not attain this taste in this world, they will surely do so in the 
afterlife." However, if they lack the opportunity or capacity for proper recollection, they should 
know that Allah  Jt3 ; silk is Forgiving and Has Mercy on the mystic’s weakness, just as He 
has Mercy upon them for their inability to abandon physical activities. If they are unable to 
persist on the mystical path, they should at least continue external acts of obedience which are 
the five pillars of the faith, and abide by all the Commandments of Allah (Ji 5 six and His 
Holy Prophet !s. In this manner they will be able to follow the path of righteousness, even 
though they will never be among the possessors of direct knowledge of the divine (al-ilm al- 
Laduni) since the only manner of its attainment is through perseverance on the mystical path and 
fulfillment of all its requirements: 

If you rid yourself of the world and its bondage in the stage of divestment, then 
following the path is possible for you. However, you cannot attain your subtle substance of the 
real as long as there remains within you any false content of the subtle substances of the body, 
soul, heart, inmost being, spirit or mystery. When you have isolated your soul in the stage of 
isolation, you will be able to attain your subtle substance of the 'real", but you will not witness 
Allah (j3 5 ail, Once you have declared Allah <5 ; sila: to be one in the stage of 
unification (maqam-at-tawbah) you will be able to witness Him, but you will not be informed of 
the secrets of the singular essence as It deserves to be known so long as there remains within you 
the awareness of unification (tawhid). But when you have rid yourself of the awareness of 
unification and established Divine Unity in the stage of Oneness (maqam al-wahda), firmly in 
the stage of servitude, then Allah (Ji ; <iisxsinforms you of the secrets of His Holy Essence. 
His Glorified Attributes, and His exact, Perfect and Harmonious effects, and makes you honor 
His secrets, treasures and mirror His effects."!8 

Various Sufi Orders: 

Of the various Sufi orders, Muslims of India prominently follow Chistiyya, 
Naqshbandiyya, Qadiriyya and Suharawardiyya. Of them the impact of Chisti order is visible 
even in small villages of the Indian subcontinent. Hazrat Kwaja Moin-ud-Din Chisti i) Guas 
—, a lineal disciple of Hazrat Khwaja Abu Abdal Chisti —le 4) Guas, the propounder of this 
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order introduced it in India. Born in what is now Afghanistan in 1142 CE, he came to India 
preceding the army of Sultan Shihab-ud-Din Ghauri in 1192 CE and selected Ajmer as his 
permanent abode since 1195 CE. His shrine became a place of pilgrimage largely with the 
support of Muslim rulers. Emperor Akbar used to make an annual pilgrimage there.’ 

Four Islamic mystics from of what is now Afghanistan namely Hazrat Moinuddin «i! Cuas 
ae (d. 1233 CE in Ajmer), Hazrat Qutbuddin -le i) Guas (d. 1236 CE in Delhi), Hazrat 
Nizamuddin —le ai) Guan (4.1335 CE in Delhi) and Hazrat Fariduddin Ale ai) Gas (d.1265 in 
Pakpattan now in Pakistan) were instrumental in converting the idolaters to Islam in countless 
thousands through their spirituality and example.”” All of them were from the Chistiyya order of 
Islamic mysticism. Radiating from Delhi under Hazrat Nizamuddin Auliya J 5 4s. and 
following the trail of Sultan Mohammad ibn Tughlaq towards the south, the Chistiyya spread its 
roots all across India.”’ The internationally famous Sufi Shine at Ajmer Sharif of Hazrat 
Moinuddin popularly named ‘Gharib Nawaz’ (The Cherisher of the Poor) in Rajasthan and that 
of Hazrat Nizamuddin Auliya —le ai! “ua. in Delhi belong to this order. 

A section of Sufis under the Chistiyya order was not against adjustment with Hindu saints 
of the Bhakti cult and even used the Hindi language for Islamic devotional songs. However, the 
orthodox Ulama, with royal support, forced the Sufis to raise the slogan of "back to Shariat" 
Even though the Ulama had certain differences with the Sufis over theological and mystic issues; 
the Shariat remained a cementing force between them. 

The Suhrawardy order of Sufism was founded by Hazrat Shihabud-Din Suhrwardy a> 
ar 4) of Baghdad and was introduced in India by his disciple Hazrat Baha-ud-Din Zakariya 
cis ail uaa of Multan. The Suhrwardiya order of Sufism became popular in Bengal.”* The 
Qadiri order was founded by Hazrat Abdul Qadir Jilani, Mehboob e Subhani, Qutb e Rabbani 
a ail Cua whose tomb is at Baghdad. Its influence is extensive among the Muslims of South 
India. 

Hazrat Baha-ud-Din Naqshband le ai) Cas (d. 1318-1389 CE) of Turkistan belonged 
to the Nagshbandi order of Sufism. Insistence on rigid adherence to the Sharia and nurturing 
love for the Holy Prophet was the essence of this order that established its hold in India under the 
patronage of the Mogul rulers, as a lineal spiritual descendent of this order was their ancestral 
'Pir' (Spiritual guide). "The conquest of India by Emperor Babur in 1526 CE gave considerable 
impetus to the Naqshbandiya order".”* Its disciples remained loyal to the throne because of their 
common Turk origin. With the royal patronage of most of the Mogul rulers, the Naqshbandi 
order served the cause for revival of Islam in its pristine form. 

The Sufis of the Naqshbandi order are divided amongst the Naqsbandiya Ahrariya and 
the Naqshbandiya Mujadidiya. The differences will be explored in the section on Naqshbandiya 
Abul Alaiya that follows this introductory section. The sufis of the Naqshbandiya were lying low 
during the period of Emperor Akbar, the Khalifa (appointed Successor) of Hazrat Khwaja 
Mohammad Baqi Billah Berang Ale <i Gua. , whose tomb is in Delhi, Hazrat Shaikh Ahmad 
Sirhindi le ai) Guas, (1564-1624 CE), a favorite disciple of Hazrat Baqi Billah le ai! Cuas 
achieved increasing importance and popularized this order when the Great Mogul became bed 
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ridden. Hazrat Baqi Billah —le ai) Cues, named him as 'Mujaddid (Reformer or reviver of Islam 
for the second millennium).”* 

Sufi Thinkers: 

The Sharia-guided mystic influence of the Sufis produced the Muslim thinkers like 
Hazrat Shaikh Ahmad Sirhindi -le ai) Gas, Hazrat Shah Wali Ullah Ale ail uaa, Hazrat Syed 
Ahmad Barelavi —le «i! Css, Hazrat Karamat Ali Ale 4) Gas and Hazrat Allama Iqbal «i! Cas 
—. They used mystic philosophy befitting to the political exigencies of the time for the revival 
of the political supremacy of Islam. Of them the Sufis like Hazrat Sirhindi le ai) Guas and 
Hazrat Wali Ullah Ae ai! uaa, politicized mystic ideology for the political domination of Islam. 
They were projected as Islamic reformists for purifying Islam from any extraneous influences. 
They conveyed the political aspect of Islam to the Muslim masses so aggressively that it created 
a permanent imprint on their psyche. It is therefore said that the Sufi Islamists saved the Islam 
but failed to save the downfall of Mogul Empire. 

The mission of Hazrat Shaikh Sirhindi —le 41) “va. popularly known as Mujaddid was to 
purify Islam from the influence of Emperor Akbar with a view to counter his policy of "the 
Hindu wielding the sword of Islam" and "Peace with all". Unhappy with the regime of Emperor 
Akbar for withdrawal of the Jezia (Poll tax levied on non Muslim citizens of an Islamic Society) 
tax imposed on the Hindus, Hazrat Sirhindi made hectic effort to purge Islam of all extraneous 
influences. He viewed Hindu mystics like Guru Nanak and Sant Kabir with contempt, as they did 
not follow the Sharia. 

With contempt against old schools of mysticism for tolerance, Hazrat Sirhindi 4) Cusas 
— © condemned the reign of Emperor Akbar for his 'broadmindedness' and policy of 'peace with 
all'. Propagating against the contemporary socio-cultural situation Hazrat Sirhindi Ale <i! Cusaa, 
felt that the attitude of pos Akbar "sullied the purity of Islam and the political social and 
cultural life of Muslims". During the closing years of Emperor Akbar reign; when his son 
Prince Salim had revolted against him, Hazrat Sirhindi Ale «i! Gua spread the virus of 
communalism with some success "in the beginning of Emperor Jehangir's reign". He strongly 
criticized freedom of worship granted to the Hindus. Hate-Hindu syndrome was so deep in him 
that "death of Akbar (1605 CE) filled Hazrat Shaikh Ahmad -le 4) Guas with hopes that the 
pristine purity of Islam would be implanted in India".”° "Misguided and greedy Ulama, he 
(Hazrat Sirhindi Ale 4) Gas) believed, were responsible for the alleged downfall of Islam in 
Emperor Akbar's regime".”’ 

With his strong contempt against Shia and the Hindus, Hazrat Sirhindi le ai! Cuas 
wrote several letters to the nobles in the court of Emperor Jehangir for guiding the Emperor on 
the path of Shariat, and for removal of Qafirs (Shias and Hindus) from the administration. He 
was dead against any honorable status of Hindus in Islamic government. Hazrat Sirhindi i) Cuas 
—r© wanted the religious freedom enjoyed by the Hindus during Emperor Akbar regime to be 
curbed. Enraged with his too much interference in administration, Emperor Jehangir imprisoned 
him in Gwalier”® but released him after one year. Hazrat Sirhindi —le «i! Cas not only "injected 
communal virus into the body politic of the country but also generated hatred, mutual distrust 
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and discord among the various sections of Muslims".”” Despite this anti-Hindu tirade of Hazrat 


Sirhindi —le ai) “vas, Maulana Abul Kalam Azad in 1919 eulogized the role of Mujaddid (Hazrat 
Sirhindi —le il Cuas),"who did not see eye to eye with the policy of state".*” 

Hazrat Shah Wali Ullah -le 4) Gas, a prominent Muslim thinker of eighteenth century 
who shaped the destiny of Indian Muslims was also a Sufi of the Naqshbandi order. His 
contempt against the Hindus was identical to Hazrat Shaikh Ahmad Sirhindi —le i) Cuas, The 
rise of two Hindu rebellious groups namely Marathas and Jats against the Muslim rulers in 1750s 
stirred the mystic spirit of Hazrat Wali Ullah -le «i! uaa and he invited Ahmad Shah Abdali, 
the Afghan ruler to invade India to save the Muslims from the subjugation of Hindus. While 
formulating the contours of his mystical ideology, he transformed the Islamic mysticism to a 
theo-political concept for supremacy of Islam and for political power to the Sunnis. 

Hazrat Shah Wali Ullah -le i) Gus started a tradition of reformed Sufism in which 
Islamic mysticism was far superior to other form of mystic philosophy. His reform in Sufi cult 
made the spirituality of Islam subservient to Political Islam. His doctrine for internal unity of 
Muslims through complete adherence to pure Islam was only to fight against the infidels and for 
reestablishment of assertive Islamic political power. His ideology had no scope to accommodate 
any order of non-Islamic mysticism, which he regarded unhealthy. He tried to comb out all the 
foreign influences, such as neo-platonism and Vedantism from Islamic mysticism. Carving out a 
new path for Sufism he became an active Islamist with a sole objective for resurgent Sunni 
political power in Delhi.*! 

Bridging the gulf between the Islamic clerics and Sufis, Hazrat Wali Ullah Ae ai! Cuas 
infused new vigor into the practice of the Naqshbandi Sufi order. He synthesized the disciplines 
of the three major Sufi orders namely Qadri, Chisti and Nagshbandi with a view to unite the 
Muslim society against the Hindus. Like Hazrat Shaikh Ahmad Sirhindi -le «i! Guar he was 
also against the presence of Hindu employees in the administration of Muslim rulers as he 
viewed it detrimental to the purity of Islam. His attempt was to purify Islam from the mystic 
influence of Hinduism. Under the influence of Hazrat Sirhindi -le i) “uaa whose belief that 
Islam is a complete way of life stirred the Muslims to retrieve the medieval glory of the faith in 
this sub continent. The exclusivist Ideology of Hazrat Wali Ullah -le 41) Cuas, which sowed the 
seed of Muslim separatism in South Asia, had nothing to do with the secular intellectual 
approach towards spiritualism. 

Against the total rejection of Sufism by his contemporary radical Islamist Abdul Wahhab 
of Saudi Arabia, Hazrat Waliullah —le 41) “ua. used his mystic ideology for political domination 
of the Muslims in the region. However, the spirit and aim of both were for adherence to pure 
Islam. He was the main guiding source for Muslims after the decline of Islamic rule in Indian 
subcontinent. Contrary to the commonly viewed Sufi tradition he was not receptive to the 
spiritual tradition of local Hindus in any form. His main spiritual concern, if any, was for the 
revival of Islamic India. 

The Muslim ruler under the influence of the doctrine of Hazrat Shah Wali Ullah i) Guas 
— © patronized Islamic learning and "took away the administrative and economic power that had 
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passed into the hands of Hindus".** "For Hazrat Shah Wali Ullah -le «i! Cusas, the decline of 
Mogul political power and the spiritual decadence of Indian Islam were closely related i 

Hazrat Syed Ahmad Barelavi —le ai) vas, a disciple of Hazrat Abd al Aziz Ale ai) Cua, 
(the son of Hazrat Shah Wali Ullah -le i) Gas) continued the tradition of Hazrat Waliullah 
_ic ail Guas by synthesizing the three major Sufi orders".** He launched armed Jehad against 
the non-Muslims but was killed in the battle of Balakot against the Sikhs. Hazrat Karamat Ali 
Zr ail Cua. a disciple of Hazrat Syed Ahmad Barelavi —l -i) Gua further developed the 
ideology for purifying Islam from the influences of Hindu custom and tradition. "His work 
largely paved the way for the establishment of the organization which has more recently been 
developed under the name of Ahl-e-Hadith".* It was a neo-Sufi concept of Islam interpreted by 
Hazrat Shah Wali-Ullah —le ai! Cuaa, 

The leaders of the Deoband movement were also under the influence of both Hazrat 
Wali Ullah -le ai) Gas and Abdul Wahhab and accordingly they resisted against the British and 
were critical of Aligarh movement because of its leader Sir Sayed Ahmad being loyal to it. 
Protracted struggle with the concept of greater Jehad was the basic creed of Deoband movement, 
which is a synthesis of Abdul Wahhab and Hazrat Wali Ullah —le 4) Gua», Deobandis extreme 
austere approach towards Abdul Wahhab and harsh condemnation of the much popular practice 
of Sufism in India were viewed as a totally anti-Sufi movement. Hazrat Ahmad Riza Khan 
Barilavi —le ai) Guan (1856-1921 CE), the founder of Barelavi movement was the defender of 
traditional Sufi movement but Mohammad Ilyas, a pietistic missionary group though, 
appropriated the ethical emphasis of Sufism rejected its ritual, metaphysics and sainthood.*° 

Sufi during British Rule: 

Sufi movement became dormant with the decline of Muslim power in India. With the 
failure of armed resistance against the British and Sikh- Hindu combined, the followers of hard 
line Sufism were forced to adjust with the ground reality of non-Muslim occupation of Indian 
subcontinent but did not reconcile with it. The failure of Sepoy mutiny and consolidation of 
British power in Indian subcontinent was a further jolt on the radical Islamists but all the Islamic 
revivalist movements like Deoband, Aligarh and Pakistan drew their inspirations from the anti 
Hindu syndrome of Sufi saints like Hazrat Sirhindi —le ai) Gas and Hazrat Shah Wali Ullah 
alc ail Guaa, Khilafat movement and subsequent Pakistan movement were the outcome of the 
Jehadi interpretation of Hazrat Walli Ullah’s —le 4t) Cuas brand of neo-Sufi Jehad against the 
political domination of non-believers. The resistance of Muslims against the British and 
subsequently against the Indian National Congress was due to deep and hard line influence of 
Hazrat Shah Wali Ullah —le ai] Gas over them. 

Before the failure of 1857 CE Sepoy mutiny, Sir Sayed Ahmad Khan was a follower of 
the neo-Sufi cult of Hazrat Shah Waliullah le ai) Cuaa, Elizabeth Syrriyeh?’ maintained that 
Syed Ahmad Khan gradually distanced himself from Hazrat Shah Waliullah —le ai) Gas, But 
being firmly rooted in Indian Islamic mysticism he was deeply pained with the plight of Muslims 
after the collapse of Sepoy mutiny of 1857 CE. He therefore, took up the challenge of modern 
education and transformed the revolutionary mystic ideology of Hazrat Shah Wali Ullah ai! Guas 
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— for the revitalization of Islamic glory through western education. This was a mistake as the 
Western Monks had translated Arab works into Latin to initiate the Renaissance, while the 
Indian Muslims only aped the West and are till today held in thrall by the West. If the call by 
Jamaluddin Afghani had been heeded, the Indian Muslims could also have ushered in a 
Renaissance of their own. 

Sir Syed’s philosophy was a synthesis of progressive and orthodox Islam. On one hand 
he favored modern education on the European pattern and on the other he supported Islamic 
orthodoxy for the superior religious identity of Muslims. He reinterpreted the cultural heritage of 
Islam within the mystic ideological frame of Hazrat Waliullah -le i) Guas, His Aligarh 
movement was a tactical but a hidden alliance of the Muslims with the cunning British under the 
latter's sovereignty to revive the supremacy of Muslims albeit subservient to the British. He 
advocated for free discussion on Islam but due to his communal obsession he did not strive hard 
to prove his point for the socio-religious integration of Indian society. His exclusivist belief of 
Muslims' superiority was based on the mystic ideology of Hazrat Wali Ullah Ale ail Cues Jit was 
against the unity of Indian society. 

According to Allama Iqbal, "he (Hazrat Wali Ullah le i) Cas) was the first Muslim to 
feel the urge for rethinking the whole system of Islam without in any way breaking away from its 
past".*® In fact Hazrat Wali Ullah Ale «i! Guns and Abd al Wahhab recommended religiously 
approved Jehad against unbelievers (non-Muslims) but rejected the commonly viewed difference 
between lesser Jehad and greater Jehad. "This physical armed struggle had commonly been 
termed ‘lesser Jihad' (al-Jihad-al -asghar), the greater jihad (al-Jihad-al akbar) being the struggle 
for the interior spiritualisation of individual battle waged against the base self rather than exterior 
armies".*” 

Iqbal was a known follower of Islamic mysticism of the Qadiriyya order. He, synthesied 
the mystic ideology of Hazrat Shah Wali Ullah —le 43) Cas and the modern view on Islam of Sir 
Sayed Ahmad Khan and made his Islamic mystic approach completely subservient to political 
domination of the Muslims. Applying modern philosophy in his intellectual exploration of 
Sufism he gradually turned to an anti-Sufi philosopher. He said, "The present day Muslims 
prefer to roam about aimlessly in the dusty valleys of Hellenic -Persian mysticism, which teaches 
us to shut our eyes to the hard reality around, and to fix our gaze on what it describes as 
‘Illuminations' a blue, red and yellow reality springing up from the cells of an overworked 
brain".“° "Sufi Shaikhs constituting a spiritual aristocracy, Iqbal appealed to Muslim youth to 
cast off the Sufi noose from their neck".*! For Iqbal, Sufism was a formulation of Islamic 
Persianism. It was contrary to the purity of Arabic faith in its original version. His rejection of 
Sufism was influenced by the Wahhabi movement of Saudi Arabia, which was more concerned 
with Islamic power following the decline of Muslim power in eighteenth century to the 
detirement of Spiritual evolution, which is the aim and goal of the human presence in the 
Universe. They failed to balance the exoteric and esoteric aspects of life in order to produce a 
harmonious whole and came up with an unworkable and mindless aping of Western 
existentialism. It is more than time to realize our mistakes and rebuild our society for a more 
fruitful future. We must rethink our plight in the light of iJ/m-e-ladunni and order society along 
the lines of outer and inner harmony at peace both with our true natures as well as the Nature that 
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surrounds and sustains us. This drawing of lines and mutual exclusiveness serves but to rend 
ourselves; our societies and culture, divorcing us from hagiqat to fall into the age old snare of 
materialism. 

Conclusion: 

The concept of Tawhid (Unity in Allah .1b5 ; ila), which is the real formulation of 
Sufism suggests that Islamic mysticism has no difference with the formulations of other non- 
Islamic faiths about the oneness of Allah .j+3 5 ata. On this basis Sufism became popular in 
India during the period of Muslim rule. But when some Sufis (particularly the Mujaddidi 
Nagshbandis as opposed to the Abul Alai Nagshbandis, the latter of which continue to uphold the 
banner of all inclusive mysticism and spiritual advancement) supported the Muslims in their 
political conflict with the Hindus and played important role in conversion of indigenous people 
to Islam, it gave birth to politicisation of religion, which generated communal tension between 
the two major religious communities. The movement for purifying Islam from extraneous 
influences, which was launched by the Sufis like Hazrat Shaikh Ahmad Sirhindi Ale ai) “ua and 
Hazrat Shah Waliullah —le ai) uaa was against the spiritual doctrine of 'Tawhid' (Unity in Allah 
clei; ils), Creating a far-reaching impact on the psyche of Indian Muslims it continues to 
keep the Muslim mass away from the modern global changes. 

Sufism in India has commonly been viewed as a secular attempt for eternal quest of the 
soul for its direct experience of the ultimate Super power. For centuries the Hindus accepted Sufi 
shrines as symbol of communal harmony. A large number of them have been offering prayers in 
Sufi shrines without any reservation but this liberal gesture has not been reciprocated Muslims. 

Had Sufism, as commonly viewed, remained as an attempt to adapt Islam in Hindu 
tradition, the philosophy of the two-nation theory would not have emerged. Hindu revivalist 
movements like Arya Samaj were a reaction to the politicization of the doctrine of Sufism, which 
widened the gap of mistrust between the two major religious communities of South Asia. 

Contrary to the common perception that Sufism tried to unify the Hindu-Muslim 
spirituality for a communal harmony, the political Islamists of Sufi background used the doctrine 
of Tawhid to accelerate the process of Muslim separatism in the Indian subcontinent. Their 
movements were the by-products of the exoteric tradition of Islam along the lines followed by 
Hazrat Umar Khattab «ic (ji -t] 2), They were basically the mystics for the political 
domination of Islam activists. 

The basic creed of mystic movements is unity of Allah (ji 5 4ilsx irrespective of 
religious connotation. Unity of Allah Ji ; ila» denotes social unity and universal brotherhood. 
But these political mystics not only divided society on the basis of religion but their doctrine 
created a permanent Hindu-Muslim conflict in the region. The spirit of mysticism is to resolve 
any dilemma confronting the society. But these neo Sufi movements failed to resolve the 
dilemma confronting Hindu-Muslim unity in Indian society. In practice they launched a 
movement for systematic dehumanization of Islam and negated the concept of Islamic 
spiritualism of Tawhid (Unity of Allah .l3 5 4ilau),” 
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1. The Messenger of Allah ;.\24 5 “is.4, Holy Prophet Muhammad ibn Abdullah {32: 

The mention of the name of the Holy Prophet 's.% by Allah (jb ; 4i.4, Almighty and 
Exalted, is an event which happened before the creation of anything, and its reality occurred in 
pre-Eternity. That is the reason that the Holy Prophet ls mentioned, "kuntu Nabiyyan wa 
adamu bayni-l-ma'i wa-t-tin" - "I was a Prophet when Adam was between water and clay." 

He is the Perfect Human Being. He is the Seal of all Prophets and Messengers (Upon all 
of whom be the Peace and Blessings of Allah 15 5 4ila.), What can a weak servant say in order 
to honor the Master of Messengers? If it were not for him, no one would ever have known Allah 

cgllei 5 Atlas, Almighty and Exalted. Never would the fabric of the universe have been woven 
into existence as it has been woven. He is the Heart of the Divine Presence. He is the Heart of the 
Unique Essence, he is the Sign for Oneness. He is known as the Secret of All Secrets. He is the 
only one addressed by Allah (jt5 ; 4ilax4, because he is the only one considered Responsible in 
the Presence of Allah (J5 ; 4ilsn, who said, "Were it not for him I would not have created any 
of My creation." All of the creation was given to the Holy Prophet lye as a divine gesture of 
honor from Allah (4 ; 4ils.+, Therefore the Holy Prophet <’s& is responsible for that creation 
which is his honor and his Trust. For that reason he is the only one to be addressed in the Divine 
Presence. 

The singular status of the Holy Prophet jlye& is the heart and the Essence of the phrase of 
tawheed (La ilaha ill-Allah Alli 5 4ilax, Muhammadun Rasul-Allah Ali 5 tila.) and the 
foundation of Sufism. The Holy Prophet ss is the "one soul" mentioned in the Qur'anic verse, 
"[O Humanity] Your creation and your resurrection is in no wise but as an individual soul" 
[31:28]. It is also the Holy Prophet sc who is the "single life" represented in the verse, "Jf 
anyone Slew a person... it would be as if he slew the whole people: And if anyone saved a life, it 
would be as if he saved the life of the whole people." [5:32] 

The Holy Prophet A's, moreover, referred to his responsibility in the Hadith: 
“a malakum tu radu alayya kulla yawm,” All your actions are shown to me every day. If they are 
good, I pray for you; if they are bad, I ask Allah .tb3 ; six, forgiveness for you." That means 
that the Holy Prophet set is the one who is responsible towards Allah (ji 5 sila for his 


Community. That is why, as we said, he is "the only to be spoken to." It is the meaning of 
Intercession. Allah 3 ; slau, refers to this intercession in the verse, "Jf they had only, when 
they were unjust to themselves, come unto thee and asked Allah <li 5 4ilasy forgiveness, and 
the Messenger had asked forgiveness for them, they would have found Allah (leis 4ilass indeed 
Oft-Returning, Most Merciful" [4:64]. 

He was known throughout his tribe as as-Sadiq al-Amin, the Truthful and Trustworthy 
One. When he was 35 years of age, the Quraish Tribe was renovating the House of Allah 5 «ths 
csllei, the Ka'aba. They disputed among themselves as to who should put the sacred Black Stone 
(Hajaru-l-aswad) in its place. They finally came to an agreement that the most trustworthy 
person should replace it, and that person was the Holy Prophet lst. 

At that time inspirations and revelations were coming to his heart. He was always in a 
state of spiritual vision and insight, but he was not authorized to speak about it. He preferred to 
be alone and used a cave in a mountain called al-Hira for contemplation and meditation. He 
sought seclusion as the means to reach the Divine Presence of Allah 15 ; 4ilsus, He was invited 
to the Presence of Allah (lki 5 silks, From Makkah to Jerusalem (Quds) he travelled 
accompanied by Archangel Gabriel (Jibril). From Jerusalem he ascended to the heavens by 
means of Buraq, a heavenly mount who carried him up. All The Prophets (Upon all of whom be 
the Peace and Blessings of Allah 15 ; ila») in the different levels of heaven came to greet 
him. He ascended higher and higher, until he heard the scratching of the Pen, writing out Allah's 

celled; ilaxs Decree. He approached the Divine Presence, closer and closer, until Hazrat Jibril 
said to him, "Ya Rasul, Alga Allah (jb5 ; ais, (O Prophet, dit of Allah (jb ; ain), I 
cannot continue further, or I will be extinguished." The Holy Prophet ls: said, "O Jibril, 
accompany me!" He said, "I cannot, or I will be burned in Allah's ji 5 ila Light," thus, 
Hazrat Muhammad set, the most perfect of the perfect, continued alone driven by his love for 
Allah's .j5 s lau: Divine Presence. He approached closer and closer, achieving the State of 
Complete Annihilation in five different stages. 

From one stage to another the Holy Prophet ssi moved into Allah’s jbi ; ailaus, 
Divine Secrets. Between each stage was five hundred thousand years. He passed through these 
vast Divine Oceans of Knowledge, which Allah <j 5 4s, has created, until he was 
completely dissolved in Allah’s (ji ; 4x», Existence, seeing nothing except Him. Then Allah 
cpl 5 Atlas, called him to return to existence after he had reached the State of Annihilation. He 
returned and Allah (ji 5 sila, told him, "O Muhammad, Approach closer." From this it is 
understood that the Holy Prophet j!sst, having reached the State of Complete Annihilation, was 
called by Allah (jt3 ; atlas, by his name, indicating that he was appearing anew with Allah’s 
celled; 4ilaus, Appearance. He reached so near to the Divine Light, that he was "two bow-lengths 
or nearer" [53:9]. Allah sl4 5 4ilaxs asked him, "Who are you, O Muhammad?" At that time the 
Holy Prophet i's was not conscious of himself and he replied: "You, O my Lord." This is the 
perfection of the state of not associating anyone with Allah ji ; ilax.. It is the perfect sign of 
Tawhid (Oneness), when nothing exists except His Glory, His Essence, Himself. 

Hazrat Shaykh Nazim al-Haqqani — 4|a«: has related, from the hidden knowledge of 
the Sufi saints, some of the events that occurred on that incredible journey of the Holy Prophet 
Alyiz.. This is knowledge from the Holy Prophet {ye which Hazrat Abu Huraira ie (1b3 ai) 2 ) 
referred to in his Hadith, knowledge passed down from the heart of Hazrat Abu Bakr as-Siddiq 
Adc (cll ail (2) and Hazrat Ali ic (tld ail 4). The Holy Prophet Jye said, "Whatever Allah 


clei; atlas, poured into my heart I poured into the heart of as-Siddig." This knowledge was 
then passed to the Naqshbandi Sufi saints and constitutes their spiritual inheritance. 

Hazrat Shaykh Nazim al-Haqqani — «ia related, "Allah (ji s ileus, said to The Holy 
Prophet A's. on the Night of Ascension, O Muhammad, I have created all of creation for your 
sake, and I am giving it all to you. At that moment Allah Ji 5 4a.» granted The Holy Prophet 

Ase power to see all that He had created, with all of their lights and all of the favors that Allah 
clei 5 Alans, had Granted His creatures by decorating them with his Attributes and with His 
Divine Love and Beauty. 

"Hazrat Muhammad ls was enthralled and enraptured because Allah (li 5 4ilaux, had 
given him the gift of such a creation. Allah Jb 5 ails said to him, "Ya Muhammad, are you 
happy with this creation?’ He said, 'Yes, My Lord.' He said, 'I am giving them to you in Trust to 
keep, to be responsible for, and to return to Me just as I gave them to you.' Muhammad Alsst 
was looking at them in delight because they were illuminated with beautiful lights, and he said, 
'O My Lord, I accept.’ Allah (lk5 5 alas said, 'Are you accepting?’ He replied, 'I accept, I 
accept.’ As he finished replying the third time, Allah (Ji 5 sila granted him a vision of the 
sins and the many forms of misery, darkness, and ignorance into which they were going to fall. 

"When Hazrat Muhammad 1's:% saw this he was dismayed, wondering how he would be 
able to return them to His Lord as clean as in their original state. He said, '0 My Lord, what is 
this?’ Allah (li ; ails replied, 'O My beloved, this is your responsibility. You have to return 
them to Me as clean as I gave them to You.' Then Hazrat Muhammad _ lsez said, 'O0 my Lord, 
give me helpers to help me clean them, to sanctify their spirits, and to take them from darkness 
and ignorance to the state of knowledge, of piety, of peace and love.' 

"Then Allah (li ; 4s. Granted him a vision in which He informed him that out of this 
creation He had chosen for him 7,007 Saints. He told him, '0 My beloved, O Muhammad, these 
saints are from the most Distinguished Saints that I created to help you in keeping this creation 
clean. Out of them are 313 who are in the highest, most perfect state in the Divine Presence. 
They are the inheritors of the secrets of 313 Messengers. Then I am giving you forty, who are 
carrying the most distinguished powers, and they are considered the Pillars of all saints. They are 
going to be the Masters of their times and they are going to be the Inheritors of the Secrets of 
Reality.’ 

"At the hands of these saints everyone will be healed from his wounds, both externally 
and internally. These saints will be able to carry the whole Nation and the whole of Creation 
without any sign of tiring. Every one of them will be the Ghawth (Arch-Intercessor) in his time, 
under whom will be the five Qutub (Spiritual Poles).' 

"The Holy Prophet A!se@ was happy and he said, 'O my Lord, give me more!' Then Allah 

cle 5 Ailaus showed him 124,000 saints, and He said, 'These saints are the inheritors of the 
124,000 prophets. Each one is an inheritor from one prophet. They also will be there to help you 
clean this Nation.’ 

"While The Holy Prophet lse@ was ascending to the Divine Presence, Allah (J 5 ila, 
caused him to hear a human voice. The voice was that of his friend and closest Companion, 
Hazrat Abu Bakr as-Siddig “ie (3 «i! .~2)5. The Holy Prophet lyst was told by Allah 5 4i#taus 

csle3 to order Hazrat Abu Bakr as-Siddiq “ic .tt3 i) 42) to call all the Nagshbandi saints: the 
40, the 313, and the 7,007, and all their followers, in their spiritual forms, into the Divine 
Presence. All were to receive those distinguished Lights and Blessings. 


"Then Allah (li 5 ails» Ordered The Holy Prophet !s:2, who ordered Hazrat Abu 
Bakr “ic (.lk3 4 4 >, to call the 124,000 saints of the other 40 Tarigats and their followers to be 
given that Light in the Divine Presence. All of the Shaykhs began to appear in that gathering 
with all of their followers. Allah (jb , ila then asked The Holy Prophet sez to look at them 
with his Prophetic power and light, and to lift them all to the station of Siddigin, the Trustworthy 
and the Truthful. Then Allah Jt ; 4ila.s said to The Holy Prophet 1's, and The Holy Prophet 
, aus Said to the saints, 'All of you and all of your followers are going to be stars shining among 
human beings, to spread that light which I gave you in pre-Eternity to all human beings on 
earth." 

Hazrat Mawlana Shaykh Nazim — «ics: says, "That is only one of the secrets that have 
been revealed about the Night of Ascension to the hearts of the saints through the transmission of 
the Golden Chain of the Naqshbandi Order." Many more visions were given to The Holy Prophet 
Als, but there is no permission to unveil them. 

Description of the Holy Prophet's ,t@F eatures: 

Allah (.j4 5 4itax+ adorned The Holy Prophet 's.%with His Divine Lights and Manners, 
and then He added more by saying to him: "Truly you are of a magnificient nature" [68:4]. 

The Holy Prophet lyst was neither tall nor short, but he was of middle height. He had 
broad shoulders. His color was light, neither dark nor white. He had a broad forehead, with 
heavy eyebrows, not connected but with a blaze shining like silver in the middle of them. His 
eyes were large. His teeth were very white, like pearls. His hair was not curly nor was it straight, 
but in between. His neck was long. His chest was broad, without much flesh. The color of his 
chest was light, and between his sternum and his navel was a line of hair. He had no hair on his 
chest other than that line. His shoulders were wide and had hair on them. On his shoulders were 
two seals of Prophecy. All his Companions used to look at them. The right shoulder had a black 
beauty mark, and around it were some small hairs, like the hairs of a horse. His forearms were 
large. His wrists were long. His fingers were also long. His palm was smoother than silk. 
Whenever he put his hand on the head of a child or a man, the beautiful scent of musk came from 
it. Wherever he moved, a cloud moved with him that shaded him from the heat of the sun. His 
sweat was like white pearls, and its smell was like amber and musk. The Companions said they 
ha never seen anything like it before. 

The Holy Prophet ss used to look down more than he raised his head. Whoever saw 
him from afar was amazed by him and whoever knew him intimately loved him. He was most 
handsome both in his external appearance and his internal appearance. 

Hazrat Amr ibn al- As 4c ll ui) 4) said, "No one was dearer to me than the Holy 
Prophet l'ys2 nor was anyone more glorious than him in my eyes. So bright was his glory that I 
could not look at his face for any length of time, so that if I were asked to describe him I would 
not be able to as I had not looked at him long enough." 

The Holy Prophet js was the bravest among people, the most just and the most 
generous. He used to walk alone among his enemies at night without a guard. He was never 
afraid of anything in this world. He was the most modest of his person, the most sincere, and the 
most pious. He never spoke just to spend time. He preferred silence to speech and never showed 
pride, although he was the most eloquent speaker. 


Allah (tb3 5 sila, Gave The Holy Prophet A's mastery in politics and mastery in 
private conduct. Although he didn't write or read, Allah (Jt3 ; 4ilaxs raised him from the land of 
ignorance, taught him the best of manners and the best of ethics. 

He was the gentlest of men, the most tolerant, the most merciful, as Allah (Jb 5 ila, 
Himself called him "Kindest and Most Merciful" [9:128]. He smiled at everyone and joked with 
everyone in a decent way. Alone he was always crying and entreating Allah (ji 5 sila for 
forgiveness for his Ummah. He was always contemplating and meditating. He always used to sit 
to remember Allah (t3 5 ila by reciting Dhikr. 

He used to walk with the widow and orphan. He showed humbleness to unbelievers, 
wishing them to become believers. Someone asked him "pray for Allah .jb3 ; sila to curse the 
unbelievers." He said, "I was not sent to curse but as a Mercy. I will ask for them to be guided 
because they don't know." 

He called everyone to Allah (jl 5 4ilaus, He never humiliated the poor. He was never 
afraid of a king. He always chose the easy way, according to Allah's (li 5 ilaxs, wish [2:185, 
20:2]. He laughed without making a sound, not out loud. He always said, "Serve your people." 
He used to milk his goats, serve his family, patch clothes, walk sometimes barefooted, visit the 
sick, even if they were unbelievers or hypocrites, visiting the graves of believers and greeting 
them, training with the sword, learning the bow and arrow, riding the horse, riding the camel, 
riding the donkey. He used to eat with the poor and wretched. He always accepted a gift 
graciously, even if it was a spoonful of yogurt, and he used to reward it. He never ate from 
sadaga (charity), but immediately passed it on to the poor. He never kept one dinar or one 
dirham in his house except he gave it to the poor. He never came home until he spent all that 
Allah (j5 sila had given him. 

He was very good to his family and to his friends. He urged his friends to walk in front of 
him and walked behind them. He said, "Leave my back for angels." His companionship was the 
companionship of patience and shyness. Whoever argued with him saw patience from him, and 
he did not reply to those who insulted him. He never came against anyone in anger nor ever used 
bad language. He was never angry for himself and was only angry for his Lord's sake. He used to 
eat with his servants. He never slapped anyone with his hand. He never punished for a mistake, 
but always forgave. His servant Hazrat Anas “ic (,Je5 i) 2) said, "In all my life, he never 
asked me once: why did you do this, or why didn't you do that?" 


